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PUBLISHER’S NOTE 


This is a reprint of the English Translation of the Maya Satras of 
Gautama by Mm. Dr. Ganganatha Jha, the versatile Sanskrit scholar 
who will ever be remembered for his dedicated and selfless pioneer 
work and immense contribution in the field. 

The work was first published serially in the Indian Thought 
(Vols. IV-XI), a quarterly journal devoted to Sanskrit learning, over 
a period of eight years from 1912 to 1919. 

Dr. Jha’s translation covers a large field and includes, besides the 
original Sũtras of Gautama, the Bhdsya of Vatsydyana and the Värtika 
of Uddyotakara in full as well as relevant notes from Vacaspatimisra’s 
Nydyavdrtika-tatparyatika, Udayana’s Tdtparyapartfuddhi and Raghit- 
tama’s Bhdsyacandra. The work naturally became enormous in bulk 
and it is not surprising that it took for its completion so many years 
and so much energy of the author and as many as 1, 800 pages in print. 
Perhaps this also explains why in spite of the great utility and 
importance of the work no publisher could venture to bring it out in 
a book form during the past so many decades. 

We are offering with great pleasure to the interested readers this 
reprint of the great work in response to the increasing demand of the 
scholars and believe that it will be received in a befitting manner. 

It may here be noted that the system of transcription used when 
this work was written more than half a century ago, has a few 
variations, some rather odd-looking, from the system in use now. 


They are: 


= ri x d w dh 
v ch dh w sh 
© chh a t 
zt q th 
& th € d 
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( viii ) 


Hypothetical Reasoning (Tarka) 445 
Definitive Cognition (Nirnaya) 458 
Controversy 471 
Disputation 514 
Wrangling 521 
Fallacies 523 
The Inconclusive Probans 539 
The Contradictory Probans 546 
The Neutralised Probans 552 
The Unknown Probans 556 
The Belated or Mistimed Probans 560 
Casuistry 566 
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PREFACE. 


Not being learned in the ‘Science’ or ‘Art’ of Chrono- 
logy,’ I have secured a contribution on that subject from my 
colleague, Pandit Gopinatha Kaviraj, which is printed here 
as the ‘Introduction’; and I am thankful to him for having 
thus removed a serious defect from the present work. It 
remains for me only to indicate in brief the materials that I 
have made use of in preparing this translation. For the 
Bhägya I have relied mainly upon the Edition published 
in the Vizianagram Sanskrit Series and for the Värtika on 
the Edition in the ‘ Bibliotheca Indica’; for the latter I was 
also helped, after having finished Adhyfya I, by the Second 
Edition (or rather ‘ reprint’) of the work in the Benares 
Series. In the case of the former I was helped by the follow- 
ing manuscripts :— 

I, Palm-leaf styled in the notes as ‘Puri Ms. B’ which 
contains the Bhasya from 1-2-4 to the end. 

II. Palm-leaf styled as Puri Ms. A,’ containing the 
Bhasya from the beginning to 3-2-42. 

III. A palm-leaf Ms. of the Stitra only. 

These three were kindly lent to.me by the revered 
Shatkaracharya of Govardhanamatha, Puri. 

IV. A palm-leaf Ms. of the Bhisya, Adby&ya V only— 
styled ‘ C. 

V. A palm-leaf Ms. of the Bh&sya, Adhyaya V only— 
styled § D.“ 

VI. Paper Ms. of the Sütra only belonging to Jagadish 
Mishra. 

VII. Paper Ms. of Sūtra only belongiag to Babu Govinda- 
dasa. 

Every one of these manuscripts was found to be quite 
correct, specially the first two, which proved of incalculable 
help in fixing the text of the Bhiigya in several places. 

For the Téiparya I have used the edition in the Vizia- 
nagram Sanskrit Series.’ 
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For the Parishuadhi, I have had to rely upon a manu- 
script secured for me several years ago from Madras, by my 
friend Babu Govindadasa. 

Of the Bhagyachandra, I had a single manuscript, ob» 
tained from Babu Govindad&sa’s valuable collection. 

In addition to these I have also used, for my notes, (a) 
the Bodhasiddhi also called Ny@yanarishigta of Udayana, and 
the Anvikginayaiativabodha of Vardham&na ;— manuscripts of 
both of them having been secured for me by Mah&mahop&dh- 
yaya P. Vindhyeshwari Prasad Dube of the Sanskrit College 


Library. 


The translation of Vätsyäyana was taken up in sheer 
“bravado,” if the use of such a term be permissible in this 
connectior. The first scholar to try his hands on it was the 
late Dr. Ballantyne, who handed down the task to his pupil 
Mah&mahop&dhyfya P. Keshavashastri, who carried on the 
work up to a few pages and then apparently gave it up. Sub- 
sequently the work was taken up by a friend of mine at Cal- 
outta ; but when I asked him, after a few years, how far he 
had progressed, he told me frankly that the work was terribly 
difficult and so he had given it up. Then and there I made 
up my mind to undertake the work,—and to make the task 
still more difficult, and hence worth doing—I took up the 
Vartika also. | 

How far I have succeeded in this audacious task, it is 
for the learned to judge, and in their hands I leave it, de- 
siring no better tribunal to adjudicate upon my work and 
upon my reputation. 

With this brief preface I lay my work at the feet of 
those to whom I owe all I am and all I have— 


frstrecttefqrenr r i 
ma: wifes f,. T A 
Sanskarr COLLEGE, — GANGANATHA JHA. 
January 20, 1920. 
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INTRODUCTION. 


I.—PRELIMINARY. 


The Works, of which an English translation has been 
offered for the first time in the following pages, consist of 
(a) Ny&ya-sitras by Gotama, (5) Nyfiya-bh&sya by Vatsyiyana 
and (e) Nyāya Värtika by Uddyotakara. Vächaspati Misra's 
T&tparyatik&, Udayana's Tät paryaparisuddhi and Raghüt- 
tama’s Bhäshyachandra, have been utilised only in so far 
as they have been deemed useful for illuminating the more 
obscure points in the Sütras or in their Commentaries. 


The history of Nyaya remains still to be written, and 
it is not known with certainty how aud when this system 
came to be associated with Vaishésika. In the Nyäya - 
bh&sya, and naturally in all subsequent works based upon it, 
we find the two systems generally mixed up. The Vuishésika 
categories are everywhere tacitly assumed in Nyāya, and, 
though on certain points, metaphysical (e. g. plilupäkka 
versus ‘ pitharap&ika’) and epistemological (e. g. recognition 
of the number of pramfnas, viz. four in Nyāya and two in 
Vaiséshika), the two schools diverge from each other, their 
general harmony is still very remarkable and would seem to 
be fundamental.e In the present state of our koowledge it 
is not possible to discriminate the two systems with any 
degree of accnracy, except by characterising one as mainly 
logical and methodological and the other as metaphysical. 
And besides this there are other factors to be counted. 
There have been theological influences at work in the 
elaboration of the ideas of each school. The allied Jain and 
Buddhist thought of the age must also have had some effect 


© Of. in this connection Dr. D. Faddegon's “ The Vaicegika System,” pp. 48-49. 
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on the system as a whole. The age in which the early 
Nykya literature was written was an age of polemics, and 
until the history of contemporary thought, especially what 
is revealed in the oldest Buddhist and Jain literature, comes 
to be written, all speculations regarding the fundamental 
character of this literature are bound to be more or less 
unsuccessful. Then again, there is the almost insurmount- 
able difficulty of determining, in the case of the Sūtras and 
the Bhdsya, whether the whole work proceeded from one 
author or consists of parts ascribable to different authors 
belonging to different times. The subject is complicated, 
and a study of the Bhasya and of the Vartika is calculated 
to be very helpful in this direction. 


II.— THE NYAYA SUTRAS AND VATSYAYANA 
BHASHYA. 
(1) Opinions or Sonorans. 
(i) On Nyaya Satras. 

The Ny&ya system of philosophy, like every other 
Indian system, is based upon a body of aphoristic sayings, 
called Sütras, which are ascribed by tradition to one Aks. 
apāda (called in Chinese soc-mock, lit. ‘ foot-eye’), more 
popularly known as Gotama or Gautama. Who this Gotama 
was and in what time and country he flourished are ques- 
tions to which no satisfactory answer can be given. Scholars 
have of course attempted to offer an answer, but all in 
different ways. 

(a) Mahümahopädhyäya Haraprasäda Sästri (J. A. S. 
B., 1905, pp. 177-180) tries to show, on Ciinese evidence, 
that Aksapdda, the founder of Nyāya, was a pre-Bud- 
dhistic teacher, but he adds that the Sütras as we have them 
are comparatively modern, being probably post- Mahayanic 
in age, He places them in the 2nd Century A. O. 

(6) Mahāmahopādhyāya Dr. Satis Chandra Vidyé- 
bhūshaņa (Introduction to The Ny&ya Sütras of Gotama,” 
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S. B.H, pp. v-viii; Bhandarkar Cowmemoration Volume, 
pp. 161-162) believes that the autho: of the Nyäya Sütras, 
who was identical with the author of Gautama Dharma 
SQtras and of the Pitrimedha Sütras and was an inbabitaut 
of Mithila, lived in the 6th Century B.C. and was a con- 
‘temporary of Buddha. He was the author of the frst chapter 
of the work, the later chapters being subsequent additions. 


e) Professor Jacobi (J. A. O. S., XXXI, 1911, pp. 
2, 13) says that the Sutras and the Bhasya are later than the 
origin of Sanya Väda (i. e., end of 2nd Century A. D.) and 
earlier than that of Vijfiinavida (i. e., end of 5th Century 
A. D.), and that the interval between the Sütras and the 
Bh&sya need not be supposed to have been more than a 
generation. He assumes, it seems, that the whole Bhasya 
is one uniform work (cf. Ibid, p. 6). 


(d) Professor Stcherbatskoi (“ Epistemology and Logic 
as taught by the later Buddhists,” as summed up in J. A. 
O. S., 1911, pp. 4-5), on the contrary, sees in the Sütras and 
the Bh&sya marks of acquaintance with Buddhist Idealism, 
whence he declares them both to be posterior to 500 A. D. 
This view has been refuted by Jacobi. 


(e) Bodas (Introduction to Tarkasangraha, B. S. S., pp. 
XXX-XXxil) says that the work of Kan&da, as we possess 
it, can not be anterior to 400 B. C. and posterior to 500 
A. D., which is the date of Vatsyfyana, Vätsyäyana under 
Ny. Süt. 2-2-36, refers to Vai. Sit. 3-1-16. The Sdtras of 
Gotama are older than those of Kanāda. He says definitely 
that Gotama’s text belongs to 400 B. C. on the ground that 
Shabara Svāmi (Bib. Ed., p. 10) quotes from Upavarsa a passe 
age shewing that Upavarsa was familiar with Gotama’s 
system. If this Upavarga be identical with the minister of 
Nanda there is no inconsistency in placing Gotama in the 4th 
Century B. O, or a little earlier, 
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(f) Professor Suali (Introduzione allo Studio della 
Filosofia Indiana, p. 14, accepts in the main Jacobi's conclus- 
ion but remarks that though the time of Vätsyäyana may 
be accepted as right, that of Gotama is doubtful. One 
generation is too short an interval to be placed between the 
Bhägya and the Sitras. He would suggest an interval of 
100 years, if not more, thus referring the Sitras to about 300 
or 350 A. D, | 


(g) Professor Garbe (Die Sankhya Philosopie, p. 33) 
considers Nya ya to be the latest of the six orthodox systems and 
says that no trace of it is to be found before the Christian 
Era. He states no grounds for his conclusion, but he notes that 
the Ny&yadaréana as such was known to Pafichasikha whom 
he believes to have been a contemporary of Sabara, living 
sometime between 100 and 300 A. D. 


(ii). On Vatsyayana Bhasya. 


Regarding the Bhägya too there is a wide diversity of 
views. 


(a) First of all we may refer to the theory of Dr. 
Windisch who, in his excellent pamphlet Ober Das Ny&ya 
Bhashya,” pp. 14-15, has sought to prove that the Ny&ya- 
bhäshya must be ascribed to the same period in which the 
Mahäbhäshya was written, i. e., about 200 B.C. He shows 
by means of illustrations that both the works are more or less 
similar in structure and style and that both contain a number 
of pregnant sentences which are of the same type. In the 
case of Mahabh&shya, Eielhorn has established this satis- 
factorily (cf. his booklet Katy&iyana and Patafijalio”). These 
stitra-like short sentences never end in gf% and must be the 
work of a predecessor. It is interesting to find that the 
explanations of these generally end in gf These oxplana- 
tions, in the oase of the Ny&yabh&shya, usually end in W. 
N or Weary, resembling the weyewe of the Mah&bh&shya 
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which Kielhorn showed as belonging to the explanation-part 
and not to the Värtika itself. Tho sitra-like sentences 
would in course of time (as their origin was forgotten) come 
to be regarded doubtfully as Satre or Bhishya This has 
been, we know, really the case. 


(5) Dr. Vidyäbhüshana (Introduction, p. X) places 
V&tsyayans, whom he makes a native of Southern India, 
about the middle ofthe 5th Century A. D. or (Bhandarkar 
Volume, p. 168; Ind, Ant., 1915) about 300 A. D. The 
whole work is evidently by one author. The Nyäya Sũtras 
4-1-89, 41-48, 2-1-19, 4-2-82, 21-37 and 4-2-26, 3-2-11 are 
iaterpolations from Mādhyamika Sūtra and Laùkāvatāra 
Sütra,which somehow crept into the text before or during the 


age of Vatsy&yana. 


(o) Mm. H. P. Sastri (J. A. S. B., 1905, p. 178) makes 
Vatsyäyana post-Mahäyänic, i. e., a successor of Nag&rjuna 
and Aryadeva. 


(d) Stcherbatskoi’s view (loc. cit.) is that Vätsy yana 
lived long after 500 A. D. Both the Sütras and the Bh&shya 
are supposed to contain references to Vijiiana Vada and 
must be posterior to the date of its origin in the 5th 
Century. 

(e) Jacobi (loc. cit.) places Vatsy&yana about the begin- 
ning of the òth Century or earlier. He accepts Windisch’s 
Vartika theory and allows an interval of about a generation 
between the Sütras and the Bhäshya. 


(f) Suali (loc. cit.) accepts Jacobi's date for Vateya- 
yana, as already noted. 

(g\ Bodas (Introduction, p. XLI) assigns Va&tsyayana 
to the end of 500 A. D. on the ground that “he preceded 
the well-known Buddhist teacher, Dininkga, who is said to 
have lived in the early part of the 6th Century.“ 
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(2) Revizw Ax D REMARKS. 


We have attempted to give above the views of some of 
the best authorities on the chronology of the Nyāya Sitras 
and Vatsyayana’s Commentary upon them. The time of the 
SOtras is found to range from the pre-Buddhistic or Bud- 
dhistic age to about 600 A. D. So about Vātsyāyana the 
dates assigned vary from 200 B. C. to about 700 A. D. This 
wild confusion is a sure indication of the fact that we are 
travelling on insecure ground. And asa matter of fact it 
is not possible to be quite precise when the premisses are 
so shaky. The SQtras and the Bhäshya do not seem to have 
yet been studied with that minuteness and thoroughness 
which their nature demands A critical edition of the Sūtra- 
patha of Nydya, based upon a collation of all available Mas. 
of different recensions and of the Sutras as accepted by the 
various glosses and commentaries still existing, is the greatest 
desideratum of the day, and until this is doae itis vain to 
endeavour to determine the sũtratoa of a particular aphor- 
ism. In the translation efforts have been made to determine 
this, as far as possible. From the very nature of the present 
work, the translator has had to rely upou the verdict, direct 
or implied, of the Bhasya, tho Vartika, and the Tdtparya, 
and also upon V&chaspati Miśra’s Nytyastchinibaniha; but 
help was also derived from two old manuscripts, obtain - 
ed from two different sources. 


The question of Bhäshya is even more complicated, as 
Mas. of this work are comparatively very rare. In these 
circumstances therefore all such theories as have a bearing 
more or less direct on the character of the text have to be 
accepted as only tentative. ‘Then again there is the inevi- 
table danger of a tendency to read modera thought into old 
words. If there be a passage illustrating an old theory 
which has died out but which survives in its developed form 
in a recent but better known Fada it is very likely that we 
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shall understand it as representing the latter. The early 
history of Indian thought being not known in detail it 
becomes really very hard at times to identify a particular 
doctrine, 


Professor Stcherbatskoi's theory does not seem to call for 
any new comments. Jacobi has already treated it at some 
length and tried to shew that neither the SQtras nor the 
Bhäshya can be proved to contain allusions to Buddhist 
Idealism, so that they must be earlier than the age of Asanga 
and Vasubandhu (500 A. D.). Vachaspati’s interpretation of 
Siitras 4, 2, 26 35 as directed against Vijfifnavada is erron- 
eous. So far itis all right. But Jacobi, Vidy&bhOshana, 
H. P. Sästri and Suali all find in the Sütras and Bhashya 
traces of Stinyavada. This seems to me problematic. That 
there is a doctrine much allied to the later Buddhist 
Sanyavada need not be gainsaid. But it does not seem to 
have yet been established that this doctrine is really the 
same as the so-called Südnyaväda of Nagarjuna’s school. 
And even if it is there is no necessity to assume a priori 
that the whole work proceeded from one pen and belongs to 
one, viz., the post-Nag&rjuna, period. 


(3) The Age of the Sitrus an the Bhashya. 


Assuming that all the Nyäya-sütras, as we have them 
to-day, are not genuine and that some of them may possibly 
represent later interpolations*, there is no reason to deny 
that the general framawork of the system is of a much earlier 
date. There is nothing to contradict Dr. Vidyäbhùüshaua's 
view that the Siitras belong to 600 B. C. Mm Sastri's 
opinion that Akshapada was pre-Buddhist and was the 
founder of the school is also acceptable, but where is the 
proof to shew that all the Sütras came after the development 
of the Mah&y&nic School and that even some of them were 
not composed by Akshap&da himself P. The suggestion of the 


„Of. Faddegon, “the Vaicogika System,” pp. 46-47. 
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SOtras having passed through several redactions may be 
accepted in the main, but this does not militate against the 
antiquity and genuineness of some parts of the work at any 
rate. The introduction of Yoga in a work on Ny&ya is not 
altogether inexplicable, if we remember that both Yoga and 
Nyāya (including Vaiseshika), as systems of theological 
philosophy, belonged to the Saiva School. The very word 
Is vara, (as distinguished from Purushottama of Sankhya 
which, as Haribhadra points out, was affiliated to Vaish- 
navism) signifies Siva. Even in later times the Saiva 
Naiyayika Bhasarvajiia (800 A. D.) introduced Yoga in his 
Nyāya tract, viz. Nyaya Sāra. The section on Yoga in 
Gotama’s work (Sütras 4, 2, 38-48) does not bear on it any 
special mark of later development. The“ peculiar character 
referred to by the Sastriji is not apparent to me. 


It is interesting to observe that the several doctrines 
which have been introduced in the 1st Lecture of Chapter IV 
as qa ven: does not refer explicitly either to Sanya Vada or 
to Vijflaéna Väda. They may well stand for theories so 
widely current in Buddhistic and post-Buddhistic (but generally 
pre-Christian) times, and a detailed examination of these in 
connection with the history of contemporary thought is sure 
to be highly profitable and enlightening. The Sütras and 
the Bhashya must be subjected to such an examination before 
any final opinion regarding their age can be fitly pronounced. 


This is not the right place to enter into a discussion of 
this kind, but we may just note a word or two here briefly in 
order to suggest that this line of pursuit is likely to yield 
valuable results, 


(1) First of all, we may refer tothe doctrine as stated 
in Sūtra 3-1-52, which states that ere touch is the only 
sense-organ, the other so-called sense-organs being only 
modifications of it. This is a queer, but a very old view, and 
we find it as early as 500 B. C. in Greeco, where Demoocritus 
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(and later on Aristotle too) advocated a similar theory, And 
even in modern Nyàya, though the unity of sense-organs has 
been rejected as such the importance of t and its distino- 
tive character have been strongly emphasised. The doctrine 
of STMT TTT, i, e. the view that relative consciousness is possi- 
ble only when there is contact between manas and tvak, is 
based upon the recognition of the fact that the function of 
Min our mental life is unique.“ But the doctrine as men- 
tioned in the sūtra asserting that sm is the only sense-organ 
stands by itself. Itis unkaown to any of the existing systems 
of philosophy. But we know that it is the old Sänkhya 
theory. Both Ratnaprabhé and Bhämati under Ved. Süt. 
2-2-10, attribute it to Sankhya. It does not exist in the 
Karika of Isvarakrishna and appears to be much older than 
this author. The date of Isvarakrishna is uncertain. Dr. 
Keith (Sankhya System, p. 69) places him about 450 A. D. 
and Dr. Vidyabhiishana’s opinion is very much the same (Med. 
Logic, p. 83), For reasons into which E cannot enter here 
I feel inclined to assign a much earlier date to the work. 
Probably the publication or Mathara Vritti undertaken by 
Dr. Belvalkar will help to clear np much confusion on the 
matter. At any rate it seams probablo that the view on 
AN wa: very old and Gotama’s allusion to it is a probable 
sign of the antiquity of the Sütras. 


(2) ‘Then we may pass in review the various Vadas 
discussed in the 4th Chapter, Lecture 1. We should remem- 
ber that these were all extremist theories (& π N:) in connec- 
tion with the origin and nature of the world. | 


(i) ‘The first Vida (4. 1. 14-18) which affirms the origin 
of things from pre-existing ata, is as old as the Upani- 


© It is for this reason that in Sushupti or dreamless sleep, when tho manas 
happens to be within the ‘puritat’ beyond the sphere of Mit enjoys rest and there is 
abeyance of conscious life altogether. For details see my forthcoming work ‘Nyéya 
Vaigeshika System of ‘Thought’ (Part III, Section on Paycho-physics, &c). 
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shads and is found inthe Pali literature. It amounts to 
a denial of what is technically called yarqrafataa | 


(ii) The next Vada known as [évaravdda (4. 1. 19-21) 
declares that the Ultimate Nimitéa of production is God and not 
Ni or garer’ This is the ultra-theistic position which 
disavows the efficiency of human will altogether and assigns 
every product to the direct inter vention of a Divine Resolve. 
The human will is said to be efficient in subordination to act- 
uation from Above. The Ancient Paliand Prakrit literature 
is replete with accounts of similar theories. The statement 
wat WAANS: CNN | cafe N f aT 
% ari (M. Bht. gaa, 83. 28) says plainly that pleasure 
and pain, i. e. the fruits (NA), come directly from God and not 
from human effort, for the simplereason that man as such 
is ignorant (RẸ) and impotent (AAT) in regard to his pleasure 
and pain. The d is God. Such ratam exists in the Upani- 
shads, t and we may detect it in some sbape in the Pasupata 
Darsana of Mädhavächärya's Sarvadardanasatgraha. This 
is of course slightly distinguished from the Is vara vada of 
which the Sveta® Up® (1. 2) speaks, 


(iii) The noxt theory (4. 1. 22-24) leads us to a denial of 
all kinds of nimiitas. This is evidently an aspect of m- 
wrg | Of. As vaghosha's Buddhacharita, 9.52. Here too the 
freedom of willis repudiated. ‘This doctrine ia really the same 
as MM described in the Brahmajalasutta of 
Digha Nik&ya. In the Samangala Vilssini (1. 118) Buddha- 
ghosha explains the term as ‘springing up without a cause, 
and in the Udäna (6. 5) it is said to signify negation of origin 
from a cause, whether intrinsic (eye Beef) or extrinsic (TER 


Probably this was a reaction against the extreme Mimansa theory of Karma. 
The theory is as old as Baddha's day. And it is not impossible though not likely, 
that the word Nia the phrase cee: de. implice material (Nn) 
aswell. In that case it would bean allusion to the carly Brahma vida. In this 
connection the reader is referred to the soles given fa the present translation in loco. 

t OY. Kaush. Up., 3. 9. 
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yeafe:). This is tamratg pure and simple, and was an old 
doctrine, associated, in one of its phases, with the name of 
Makkhaliputta Gosäla who denied not only freedom of will 
(Feed) but also all forms of causality, ty or N“. 
This doctrine is also called du and was one of the 
three views which the Com. on Dhammasangani characterises 
as incorrigible and hopeless. 


(iv) Now the rejection of nN, own nature or indivi- 
duality of a thing ends in Wategig—a doctrine which is dis- 
cnssed in Sütras 4. 1. 87-40. This NN is the prelimi» 
nary to the historical Stnyavida. 

(v) This is closely related tothe other doctrine, i. e. 
gaixua, viz, that everything is impermanent. This 
is the logical antecedent of technical AN M of subsequent 
centuries and was an old view. ‘'his view is a truism of 
Buddhist Literature and need not be stated in detail. 

(vi) The opposite doctrine, viz., adfxewararg (SOtras 
4.1 29-33), was also current very widely inearly times. The 
name aN used sometimes to be given to an aspect of 
this doctrine, though of course With a slightly different shade 
of meaning. The @atfeerare, i e., the belief that ‘Everything 
Js, of which the Satk&ryavada of Séukhya was a later modi- 
fication, was the earliest and most general form of this doo- 
trine. Professor Garbe, in his Sankhya Philosophic, notes 
that the Sasvata Vada as discussed in the BralmajalasQtta is 
the Sänkhya view. That Garbe is right would appear from 
the following declaration in Vyasabhdshya (under Yoga Sat. 
II. 15): waraqeqrema (i. ., on denial of N and em 
both) cen, TATA S NAA And on the other 
hand we observe that the @a@faearg discussion turns on 
a view which from tlie very language of its expression we 
recognise at once to be of the Logins. Of. Nyäya Bhäs hya: 


® SamaGfiaphala Sutta in D. Nik., 2. 20; Uvasagadaséd 7. 166 (Hoernle’s Ed., 
P j 97), 
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Ne aia rdl aged, & g 
seafafrargafres: eee eee aq gef | ace 
fred afgane (under Nyàya Satra 4. 1-32). 


(vii) S (Suts. 4. I. 34. 36) was also known to 
the earlier Buddhist literature. This view is intimately 
connected with am and therefore with NA. in 
general. The notion that the whole is a mere aggregate of 
parts and not a distinct entity from them, i.e., that & is only 
a name given to a definite collocation of gunas, was very old 
indeed. Away from the Buddhist philosophers it was also 
partly recognised by Patafijali in his Mahäbhäshya (ef. 
TURRA FAT ). 


(viii) The @etetewary is very mysterious. Vatsyaya- 
na’s interpretation is not clear. It was a doctrine of number, 
propounded to account for the origin or nature of things. 
The word qta implies that it was an extreme view. Could 
it have any connection with the Vedic notion of gz: or with 
some form of the Pythagorean Theory of Number ? 


All this is guess-work, but very probable. At all events 
it is plain that the thesis regarding the late origin of some of 
the Siitras, especially those referring to the several doctrines, 
is not conclusively demonstrated, though it may be admitted 
that interpolations do exist in the Sūtra and in the Bhashya. 
The similarity of ideas, and even in some cases of stray 
words, does not necessarily prove, as Pandit Phanibhishana 
Tarkavagisa rightly remarks in his introduction (P. 34) to his 
excellent Bengali translation of Nyaya Sūtra aud Bhashya, 
reference to any particular theory of later years, unless it is 
clearly stated. We know from a study of Indian philosophy 
and Literature that certain stereotyped sayings have come 
down from ancient times, and though these may be found in 
different works they need not be ascribed to any of them. 
By way of illustration it may be said that Nyāya Sūtra 4-2-32 
reminds one of a similarly-worded saying in Patafijali’s 
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Mahābhāshya (under Pan. 4-1-1): AAT BIT AT mariane 
wn | mReanRaa asa qeatvaftaaw aqi Even this verse 
which is split up into 4 parts and commented on by Patafjali 
is apparently older than his own timo, 


What is said of the Sitras applies to a certain oxtent 
to the Bhashya also. The interval between the two is not 
known, but it is certain, as Windisch has already established, 
that the Bhäshya was not the immediate successor to the 
Sütras. ‘There had been a Vartika of which some fragments 
exist, not only on the Ist but even on subsequent chap- 
ters. Cf. the vartika: qyfafyarenwacdigat: , TETAS 
N : under Sūtra 4. 1-21. This piece has been 
explained by Vätsyäyana which practically exhausts the 
whole Bhashya on the Sūtra. Considering this fact, a space 
of 300 or 400 years would not be an unreasonable interval 
to suppose between the Sütras and the Bhashya. In other 
words Vātsyāyana may be assigned to the 2nd or 3rd Century 
B. C.“ 

This date would not be incompatible with the general 
style and structure of his language. The peculiar uso of 
certain particles, viz., Rr, ww, wg and more particularly of è 
would seem to be an indication of the antiquity of the work. 
The use of È in prose, which reminds one of the Brahmans 
and Pali texts, in remarkable and almost decides the ques- 
tion. 


As to the further question of his identity with Kautilya 
and with the author of Kamasfitra a negative answer has 
to be given. There does not seem to he any historical evi- 
dence in support of this identity. Kautilya's attitude towards 
mfa and his style of composition are in direct antithesis 
to the Nyāya Bhäshya; ard as for the Kümasũtra it is decid- 

t muat be confessed that this view too, like the otliers contested, is no better 
than a tentative assumption, but it works better on the whole. Any definite con- 


clusion regarding the date of these works muat he pnt off till the resnits of 
researches iuto the history of Pre-Christian thought of Judia are available to us. 
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edly a later composition. The testimony of lexicographers 
where these names are put together as synonymous does 
not go far enough. 


III.—NYAYA-VARTIKA. 


The date of Uddyotakara, the author of Nyaya Vartika, 
is capable of more exact determination. It is beyond 
doubt that his Nyaya Vartika was intehded to be a defence 
of the Bhäshya against the attacks of the Buddhist philoso- 
pher Dinn&ga, whose time is now generally believed to have 
been the end of the 5th Century A. D. Thus the age of 
Dinnäga establishes the terminus a quo for the date of 
Uddyotakara, and the terminus ad quem is furnished by a 
reference to his name ia Subandhu’s Vasavadatta: earafeyfa- 
ftravadteracereqaty (Hall’s Edition, p. 235). Subandhu was 
unquestionably prior to Bana (700 A. D.) who eulogises on his 
Vasavadatta in the Harshacharita (e. g. HH dt 4 
Nan), aud probably, as Dr. Gray says (Introduction to 
the Eng. translation of Väsavadattä, pp. 8-12), lie may have 
lived in the latter part of the 6th Century or beginning of the 
7th Century. From these evidences it would follow that 
Uddyotakara’s literary activities belonged to a period in 
600 A. D. 

The statement of Vachaspati with reference to the 
Vartika ( veraweretarafiacdtat VIETA) is not however 
quite intelligible, From what he says it see ns that even 
as late as Vachaspati’s day the Värtika had been an old 
and antiquated work and apparently fallen into discredit. 
The expressions ATT FICHE, and ISSN RATA 
read together imply that the work had been already over- 
loaded with wrong interpretations. All this involves a long in- 
terval of time between Uddyotkara and Vächaspati, though 
the date for Vachaspati as given in his Nyayastichinibandha 
be understood to refer to Saka Era (898 976 A. D.), instead 
of Samvat which to me seems the most agreeable assumption. 
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Till Subandhu's day Uddyotkara’s work had been in the 
height of its glory, after which some powerful Buddhist 
Logicians directed their polemic attacks against it in defence 
of Dinnaga, and overthrew its reputation. Who these 
Buddhist Logicians were we do not know. Dharmakirti 
might have been one of them, and there might have been 
others from the Buddhist Universities, viz., Naland& and 
Vikrama Sila. The Buddhist Logic was in its fullest vigour 
in those days. But it is certain that in this pretty long 
interval there arose no eminent scholar® who could come 
forward and champion the cause of Orthodox Logic~a task 
which was left for Vachaspati in the 10th Century (or more 
probably in the 9th Century) to accomplish. The word 
wfascadtat would therefore imply great antiquity (which 
though not very great would appear as sucli on account 
of the neglect of the text) of the Värtika as well as the 
unsettled condition to which it was reduced, Udayana in- 
forms us that in the work of restoration of Uddyotakara’s 
text Vachaspati was indebted to (his teacher or faunre 
as Vardhamana says) Trilochana. 


Dr. VidyabhOshana’s identification of Vadavidbi and 
Vadavidhanatika with Dharmakirti’s Vadanyaya and Vinita 
Deva's Vidanyaya Vyakhyd is not more than an assumption. 
Dharmakirti was a later writer who did much, it seems, to 
throw Uddyotäkara's work into disgrace. If Dharmakirti's 
date be accepted as 685 A. D. (Med. Logic, p. 105)—a 
date which synchronises with the time of Sri Harsha, 
the patron of Bana, who refers to Subandhu in whose 
romance, as we have seen, the name of Uddyotakara occurs 
as the author of a Nydya treatizse—Uddyotakara must be 
pushed back much earlier. The hypothesis that all these 
famous writers were contemporaries does not rest on any 


® Udayana refers to this fact NN NH Nr wast ( ett) NN, ww 
ANN NRR 1 Tut. Pari., P. 9. 
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positive basis.“ Thetwo works mentioned in Ny Aya Vartika can 
not yet be determined. Pandit Phani Bhüshana's suggestion 
that Vadavidhdnatika might have been a commentary on a 
work by Subandhu—the Buddhist Naiyayika who had been 
one of the main objects of Uddyotakara’s assaults—is in- 
deed a happy suggestionf but no definite conclusion can 
be arrived at from these uncertain data. 


Uddyotakara was very deoply and idy read in 
Buddhist philosophy (post-Mahäyänic), and we find every- 
where in his work the unmistakeable stamp of a learned and 
eloquent personality, There are several quotations and hidden 
allusions to Buddhist literature in the Vartika which are yet 
untraced, and it will be some time perhaps before any light 
can be expected to be thrown upon these obscure passages. 
What for instance was the Sarväbhisamaya Sütra to which 
the Värtika refers: (Ben. Kd. p. 389) and from which it has 
taken an extract? It seems from the language to have been 
ono of the eater Buddhist Sütras and was devoted to the 
exposition of pudgalavada against natradlmyavadu. May it be 
identical with the well-known Bhärahära Sūtra’ mentioned 
in Prajiidkara Matis Bodhicharyavatarapafijika (P. 474) and 
other Buddhist works? Cf. Ponosin’s note in J. R. A , 
P. 308. 


IV.—TATPARYATIKA, TATPARYA PARISUDDHL 
AND BHASHYA CHANDRA. 


(a) TATPARYATIKA. 


Vüchaspati's age is too well-known to call for any special 
notice. But the identification of the era mentioned in his 
NyayasOchinibandha, viz., 898 ( @agaq@) is an open question 
still; some hold that it stands for Vikrama Samvat, while 
others protest against this view and accept the Sakäbdn. 


Seema a ITE —— —— TEES 


@ For Dr. Vidyabhishana’s arguments See J. R. A. S., July, 1914 ; Bhandarkar 
Com. Volume, pp. 163. 164. 
t See his Introduction, p. 39. 
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In the former alternative the year corresponds to 841 A. D. 
and in the latter to 976 A.D, On grounds which I have stated 
elsewhere at length I should prefer the former equation and 
assign Vächaspati to the middle of the 9th Century. He 
was a voluminous author and extremely learned in all the 
systems of philosophy (orthodox and heterodox), on each of 
which he is said to have written commentaries.* 


(b) TAT PAR VA PARISUDDIUI. 


Udayana belonged to the latter half of the 10th Century, 
He himself mentions 906 Sakäbda or 984 A. D. (aa) 
as the year of the composition of Lakshandvali. His Tat- 
paryapariguddhi is a valuable Commentary on Vächaspati's 
work, But he was, more than anything else, an intense and 
original thinker, and it is in such works as the Nydya Kusu- 
mafijali and Atmatattvaviveka that we can find his genius 
at its best. Besides the Parifuddhi, in which he had to 
confine himself to the traditional way of interpretation, 
Udayana wrote also an independent commentary. named 
atufaf& or anagfcfag on the Sdtras of Gotama, which work 
also has been utilised in the notes on Chapter V. 


(„% Budsuya CHAN DIA. 


Not very long ago, Babu Govindadasa of Benares dis- 
covered among a heap of manuscripts said to have belonged 
to the great Vedanta teacher Madhusiidana Sarasvati, a 
manuscript of an entirely unknown commentary on the 
Nydya Bhashya, by one Raghittama. This unique find 
he made over to the translator of the Bhasya, who has 
utilised it in his notes.“ The manuscript however extends 


— — ———.— 


ͤ— ——— 


® There is no evidence, as far as I know, to support this tradition. Apart from 
the Buddhist systems even the Vaigeshika has been left untouched. Nor does auy 
indication exist in his other commentaries to shew that he wrote on Vaigeshika or 
on the Buddhist philosophy. That he was a master of all the systems NUN Ne 
stands of courge uncontested, 
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to only the middle of Adhyaya III, and as the copy appears 
to be in the author's own handwriting, there is no hope of 
securing a complete copy. Such as it is, it is being published 
for the Chaukhambha Sanskrit Series, and Dr. Gangauatha Jha 
expects to be able to supply the deficiency in the ‘ Chandra’ 
with his own gloss, which bears the humble title of 
HA Hud. 


V. - CON CLUSION. 


The Nyayabhishya and the Nyäya-Värtika are ex- 
tremely difficult works, not only for obscurity of style and 
relative frequency of elliptical expressions (specially in tlie 
former) but also for the comparative obsoleteness of many 
of the doctrines which have been therein introduced. The 
neglect into which the books were allowed to fall during the 
last milleniam, more particularly ou the advent of Navya 
Nyāya in the 183th or 14th Century, helped only in adding 
to this obscurity. Itis a matter of no small congratulation 
therefore that we have at last an English translation of these 
abstruse scholia from the mature pen of a veteran and 
distinguished scholar, and it may be fairly hoped that the 
publication of these works, now in their English garb, will 
bring on a revival of interest in the study of anciont Nydiya 
Sastra of India. 

GOVERNMENT SANSKRIT Lipeary, ? 
GOPINATH KAVIRAJ. 
BENARES. 
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WITH 
Tae BBASTA or VATSYAvANA* AND THE VARtIKAt 
or UDYOȚAKARA. 

With notes from the Nydyavartikatalparyatika of V. achaspatt 
Mishra} and the Tatparyaparishuddhi of Udayanacharya, 
Discourse I. 

Dairy Lesson I. 

Lecture (1) 5 
Enunciation of Subjects, Purpose and Connection of 
the Treatise. 


Intropuctosy—BnAsya. 


The Instruments of Right Cognition || must be regard- 
ed as rightly effective, because it is only when a thing 
is known by means of an Instrument of Right Cognition 
that there is a possibility of its giving rise to fruitful 
and effective exertion. As a matter of fact, nothing 
can be known except through an Instrument of Cognition; 
nor can fruitful exertion be aroused, except when things have 
been known; as itis only when the agent has cognised a thing 
by means of an Instrument of Cognition that he desires cither 
to acquire or to get rid of it; and the effort of the agent 
stimulated by this desire to acyuire or got rid of the thing 
known is what is called § exertion’ ; and this exertion is called 
‘fruitful’ when it becomes related to a result; that is to say, 
when the person putting forth exertion, on desiring either to 


© ‘Vizianagram Sanskrit Series, No. II. 

¢ ‘Bibliotheca Indica.’ 

t ‘Vizianagram Sanskrit Series,’ No, 15. 

§ This division of the ‘Daily Lessons’ into ‘lectures’ is in accordance with the 
‘prakaranas’ of the Nydyasich nibandha of Vachaspati Misira. 

This word ‘pramdna’ is used both in the sense of ‘instrument of right cognition 
(in which case the right cognition is the direct fruit, and ultimate exertion ouly the 
indirect fruit), and in that of ‘right cognition,’ in which case the exertion is the 
direct fruit. Inthe present context we take the word to mean ‘instrument of right 
cognition’ because of what follows in lines 7-8 below, where the ‘prum4na’ is dis- 
tinguighed from pramiti or Right Cognition. 
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acquire or get rid of the thing, comes, by that exertion, actu- 
ally to acquire or to discard it, his exertion becomes ‘fruitful.’ 

The ‘ object’ or ‘ thing’ (cognised by means of the Ins- 
trument of Cognition) is of four kinds: viz. either, (1) pleasure, 
or (2) a source of pleasure, or (3) pain, or (4) a source of pain. 
These objects of the Instrument of Cognition are innu- 
merable ; owing to the fact of the number of living crea- 
tures being infinite. It is only when the Instrument of Right 
Cognition duly operates with regard to an object, that tie 
success can belong to the cogniser', (who then only can 
havo any idea of the object),—to the ‘cognised object’ 
(which then only can havo its true character known),—and 
to the ‘right cognition’ (which then only can Jead to the 
due comprchension of the object); because there is no pos- 
sibility of the object being accomplished, so long as the most 
effective cause is not present [and it is the Instrument of 
Cognition which is the most effective cause ].* 

‘Cogniser’ (Pramãtri) means that person who is 
stimulated to exertion by the desire to acquire or dis- 
card the object; that by means of which the person 
obtains the right cognition of the thing is called the 
‘Instrument of. Right Cognition’ (Pramana); that thing 
which is rightly known is called the ‘cognised object’ 
(Praméya); and the comprehending or knowledge of the 
thing is called ‘right cognition’ (Pramifi). It is on all 
these four factors that the real nature of things is depen- 
dent (for its being accepted, or rejected, or treated with 
indifference). 

“ Now what is this ‘real nature’ (of things)?“ 

Bha. Page 2. It is nothing else but being or existence 
in the case of that which is (or exists); and ‘ non-being or 
‘non-existence’ in the case of that which is not (does not 
exist). That is to say, when something that ‘is (or exists) 
is apprehended as being or existent—so that it is apprehend- 
ed as what it really is, and not as something of a contrary 
nature (i. e. as non-being)— then that which is thus appre- 
hended constitutes the true nature' of the thing. And analog- 
ously, when a non- entity is apprehended as such — i. e. as what 
it really is, not as something of a contrary nature, — then that 
which is thus apprehended, constitutes the true nature of 
the thing (of the non- entity). 


° ‘Anyatandrthah stihakatamartho drastayah’—Vartika. 
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“ But how is it possible for the latter, — i. e., the non- 
entity, that which does not exist — to be cognised by means of 
an Instrument of Right Cognition ?“ 


This is possible, we reply; because as a matter of fact, 
at the time that the existent thing is cognised (by means of 
the Instrument of Knowledge), the non-existent thing is not 
cognised. That is to say, there is non-cognition of the non- 
existent, only at the time that there is cognition of the 
existent; and this shows that it is only by means of the 
Instrument of Cognition, whereby the existent is cognised 
that we cognise also the non-existence of the nun- eæisten i.“ 
We illustrate this by reference toalamp: when the lamp 
illumines, and renders visible, something that is visible,—that 
which is not seen in the same manner as that visible thing, 
is regarded to be non-existent; the mental process being as 
follows: ‘if the thing existed it would be seen, —as it is 
not seen, it must be concluded not to exist.“ In the same 
manner, at the timo that the existent thing is cognised by 
means of an Instrument of Knowledge, if, at the same time, 
something else is not equally cognised, the conclusion is that 
this latter does not exist, the mental process being as follows: 
‘if the thing existed, it would be cognised,—as it is not 
cognised, it must be concluded not to exist.’ Thus we find 
that the same Instrument of Cognition which manifests— 
makes known—the existent thing, also manifests or makes 
known, the non-existent thing. 

The Entity is going to bo described by means of a 
comprehensive group of sixteen. 


The only difference thus between the existent and the non-existent is that, while 
the former forms the object of the Instrument of Cognition direetly, the latter doos 
so only indirectly,—i. e. through something that exists. 
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VInTIEA— INTRODUCTORY. 


‘This treatise is being written by me for the purpose 
of removing the blemish of error cast by inferior logicians* 
upon that body of doctrine which the chief of sages, tAkga- 
pada propounded for the peace and welfare of the world’. 


‘From the true knowledge of the categories, —i. e. the 
Instruments of Right Cognition and the rest,—follows the 
attainment of the highest food’;—such is the first aphorism 
of the Treatise (Shastra; body of doctrine) propounded by 
Gautama; and this aphorism serves to point out the fcon- 
nection (and purpose) of the Treatise. 


The opening sentence of the Bhasya is— An Instru- 
ment of Right Cognition must be regarded as rightly effective, &e., 
gc... § And this sentence serves to reiterate the connection 
of the Treatise with its purpose (the attainment of the High- 
est Good); inasmuch as the science does actually set forth 
what is the Good of Man. 


© The ‘logicians’ here referred to are Ditinaga and others. 


t Another name for Gautama. The origin of the name is thus explained: The 
sage Gautaina used to be so completely absorbed in his logical problems that, having 
his eyes closed on that account, he oue day fell into a well. God, taking pity, there 
upon bestowed upon his fect the power of vision; ever since he came to be known 
as ‘akaspada’—‘One who has eyes in his feet.’ 


$ The true knowledge of the categories is the subject to be described; and 
the Treatise is what describes them;: this is the relation or connection of the 
Treatise with its subject, which is indicated by the first Sütra. Another thing that 
is indicated by it is the relation of cause nud effect between the treatise and the High- 
est Good. These are the two ‘connections’:—(1) that of the described and describer 
between the Treatise and Right Knowledge of Categories: and (2) that of cause and 
effect between the Right Knowledge and the Highest Good. 

§ The Categories being capable of being known, it could not be argued that the 
Science har no connection withthe Highest Good; because as a matter of fact the 
Science does describe that Good, along with the means of attaining it. All then that 
could be doubted is the possiblity of our carrying into effect, practically, what is 

‘laid down in the Science as such means; and it is this doubt that is set aside by the 
opening sentence of the Bhagya, which, by showing this possibility, establishes upon 
firm basis the desired connection between the Science andthe Highest Good, 
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The term ‘Treatise’ (shãsfra) here denotes the duly 
co-ordinated aggregate of words descriptive of the Instru- 
ments of Right Cognition, and the other categories. The 
‘word’ is an aggregate of letters; an aggregate of words cons- 
titutes an ‘aphorism’ (Sutra); an aggregate of aphorisms forms 
a ‘Lecture’ (prakarana); an aggregate of lectures is a! Daily 

Var. Page®. Lesson (Ahnika); an aggregate of daily lessons 
forms a ‘Discourse’ (Adhyaya); and the aggregate of five 
discourses forms the ‘Treatise’ (composed by Gautama). 
What is set forth by the ‘words’ of this Treatise is the six- 
teen categories,—viz., the Instrument of Right Oognition and 
the rest. What the ‘ Treatise’ (‘body of doctrine’) ultima- 
tely is concerned with is the Highest Good of Man. For the 
special characteristic of a ‘Shastra’ is that it explains the 
real nature of such things as are not truly cognised by the 
ordinary means of knowledge, i.e. Perception and Inference; 
and the subject-matter (visaya) of a Shastra thus is the real 
nature of things not known by ordinary means. And the 
man entitled to study the Shastra is that disciple who is 
equipped with the requisite inner qualities (of head and heart). 

A ‘man’ belongs to one of four classes—he either has 
true knowledge (is wise and learned); or is destitute of 
knowledge (altogether ignorant); or he is in a state of doubt 
as to the true nature of things; or he has altogether perverse 
notions. Among these four the ‘learned’ man only is in a 
position to teach; the rest, standing in need of. knowledge 
are men to be taught. In cases where such men depend on 
the contact of the sense-organs with objects, they learn 
through Perception; where they depend on the perception and 
remembrance of certain characteristic features of things, 
they learn through Inference; and finally, where they require 
verbal instruction (viz. in the case of matters not to be 
~~ © This includes the definition of the categories, as well as the examination of 
hose definitions, and such other details connected with the subject-matter. 
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known through Perception and Inference (e. 9. the 
Highest Good of Man), the Shastra steps in and imparts 
knowledge. 


The ‘Good’ of Man (for the attaining of the highest 
forin of which, the means are to be sought for in these 
scientific treatises) is of two kinds—pleasure and cessation 
of pain. Each of these two kinds again is of two kinds — 
seen and unseen. The cessation of pain is both udsolute and 
non-absolute (relative or partial). The partial cessation of 
pain is that which is brought about by the removal of such 
temporary causes of pain as a thorn and the like; the absolute 
cessation of pain, on the other hand, is brought about by 
the removal of all the twenty-one kinds of pain. These 
twenty-one kinds of ‘pain’ are:—(1) the body, (2-7) the six 
sense-organs, (8-18) the six kinds of cognitions, (20) pleasure 
and (21) pain. Of these, the Body is regarded as ‘pain’, 
because it is the abode of all painful experiences; the Sense- 
organs, the Objects and Cognitions are so regarded, because 
they constitute the agency though which painful experiences 
come; Pleasure is regarded as ‘pain’, because it is always 
accompanied by certain sources of painf ; and Pain is so re- 
garded by its very nature. The removal of all these is 
possible only by abandoning such agencies as those of dharma 
(merit, or righteousness) or agharma (demerit, or unrighteous- 
ness); all future merit and demerit are ‘abandoned’ by not 

© The reading here is questionable; the passage as in the text would mean— 
‘Pleasure is the seen good, and cessation of pain is the unseen good’ ;—this, in the firet 
place, would not be true; and in the second place, this would not be in keeping with 
the explanation give by the Tafparya. It aays— The seen pleasure is that produced 
by such visible things ae garlands &c,; tlie unseen pleasure isin the form of heaven 


and thc like; similarly the good in the shape of cessation of pain also is both seex 
and unseen. 

t The sources of pain present in all Pleasure consist—(1l) in the fact thar 
man has not full control over the means whereby the pleasure is attained, (2) the 
transient character of the pleasure, (3) the desire or hankering that ono feels toward 
the pleasure. 
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being produced (by any acts of the agent); and those that have 
been produced are ‘abandoned’ by becoming exhausted in 
consequence of the person having passed through all the 
pleasurable and painful experiences consequent upon the said 
merit and demerit. 

[The author now proceeds to show in what manner the 
cessation of pleasure, which has been classed as ‘pain,’ may 
constitute the good of man.] 

Persons are of two kinds — those that are possessed 
by attachment, and those that are free from attachment; 
‘attachment’ consisting in the desire for objects; and 
‘non-attachment’ in the absence of all desire for objects. 
And in accordance with this two-fold division of men, 

Vir.—Page 3. human activity also is of two kinds: the 
activity of those who are free from attachment is of 
only one kind,—being always for the purpose of avoid- 
ing the undesirable *; all their activity arising from the 
motive expressed in the form ‘ may I avoid the undesirable ;’ 
these people have no desire for any object (for the acquiring 
of which they would have recourse to the other form of 
activity). The activity of men possessed by attachment, on 
the other hand, is of two kinds: (1) for the attaining of the 
desirable, and (2) for the avoiding of the undesirable; the 
man who desires a certain object acts with the motive of 
attaining that object; and he ceases from activity towards 
the acquiring of another object for which he has no desire, 
to which, in fact, he is averse. 

(The Varfika proceeds to explain the clause pravrifft- 
sūmarthyāt, ‘there is a possibility of its giving rise to fruitful 
exertion.’ } 

The exertion or activity of men possessed by uttach- 
ment is again two-fold, according as it is {fruitful (samarfha) 


For these people, pleasure also is a form of the ‘undesirable.’ 

+The word ‘Samartha’ in this connection has been explained by the 
commentators as equivalent to e „ i. e. arthdryabhichdri, not dicagree- 
ing with ite objective ; and it is only the Fruliſul action that is in due consonance 
with ite objective. 
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or not fruitful (asamarfha.) The exertion or activity of 
persons with attachment is thus both fruitful and not fruitful. 
When urged by the motive of attaining a desired object, the 
man puts forth exertion or activity, and does obtain that 
object, his exertion or activity is said to be ‘fruitful’; simi- 
larly it is called ‘fruitful’ when acting under the motive of 
getting rid of an undesirable object, he succeeds in getting 
rid of it. On the other hand, if, in the former case, he does 
not attain the desired object, or if, in the latter case, he does 
not succeed in getting rid of the undesirable object,—his 
activity is said to be ‘ not fruitful.’ 

There is yet another classification of activity under two 
heads, according as the“ Pramana (leading to the activity) 
is rightly effective (arthavaf) or not rightly effective. [It might 
be questioned how Pramana can be not rightly effective; but 
the explanation is as follows:—] The true Pramäna is rightly 
effective; because through it objects are apprehended in 
their true nature; —the false Pramäna, on the other hand, 
is termed Pramãna in a figurative or secondary sense, inasmuch 
as it resembles the true Pramäna in a certain general feature 
(and it is this latter Pramäna which is not rightly effective). 

“But what is that general feature which enables us to 
class the false Pramäna as a Pramäna at all ?” 

Through both of them, we reply, ‘generalities’ (general 
characters; sim&nya) are apprehended. That is to say, 

© We may note here that the word ‘pramina’ is somewhat promiscuously 
used, It stands for the ‘instrument of Right Cognition’ when the right cognition 
is regarded as the fruit of Pramaya ; but when the exertion of the oogniser is re- 
garded as the fruit, it is the right cognition itself that is spoken of as ‘ Pramdana,’ 
The word in the present context is used in thie latter sense; because it is the 
exertion that is spoken of as the Fruit; though in the former case, even though the 
Right Cognition is the desired fruit of the Pramana, the resultant activity is the 
ultimate fruit; but only through the cognition. And in view of this in the present 
context also the word may atand for the ‘Instrument of Right Cognition,’ The 
commentators however give preference to the former view (see next note). The 
Virtike specially favours the interpretation of pramãva as Valid Cognition—See 
Vår. Text p. 4, I. 14. 
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it is well known that generalities are apprehended through 
the real Pramanas; and through the unreal Pram@nas also 
generalities are apprehended“. 


In view of the above twofoldness of Pramanas,—when 
the man acts after having apprehended his object by 
means of the real Pram@na, his activity or exertion is sam- 
artha or ‘fruitful’; but when he acts after apprehending 
his object by means of the false Pramana, his activity is 
asamartha or ‘not fruitful.’ And itis by virtue of this 
(inciting of fruitful activity) that the Pramäna is called 
‘rightly effective.’ 


Against the opening sentence of the Bhasya—‘An Instru- 
ment of Right Cognition must be regarded &. — the following 
objection is raised :—‘ As there is mutual interdependence, 
neither of the two propositions can be established.” The 
answer to this is that the objection has no force, ‘on account 
of there being no beginning.’ The sense of the objection is 


In the stock example of the apparently valid, but really wrong, cognition— 
when we know the piece of shell as silver—the wrongness of the cognition is proved 
by the subsequent recognition of the object as shell, this recognition being regarded 
as valid; but when picked up, the object turns out to be shell and not silver. Now 
what is the difference between these two —the first invalid cognition of silver, and 
the second valid cognition of shell? The Parishuddhi remarks that the real form 
in which the cognition of silver is present in the mind of the observer is— 
‘This, bright white substance, is silver —in which there are two factors, the 
general one ‘ the bright white substance’, and the particular one ‘silver.’ Similarly 
the form in which the subsequent valid cognition of shell is present in the mind is— 
‘This bright white substance is shell, — wherein also there are two factors, the general, 
one, the bright white substance, and the particular one, ‘shell.’ Thus then, the 
general factor is common in both; this is what is meant by the ‘apprehension of 
generalities’ that has been declared in the text to constitute the similarity of the 
valid and invalid cognitions, The above explanation holds good if 
we take the word pramdga as standing for ‘instrument of right cognition.’ When 
we take it to stand for ‘right cognition,’ however, the explanation has to be 
extended one step further: the ‘instrument of right cognition’ in both the 
above cognitions is ‘ Sense-pereeption '; and how in both cases the cognition brought 
about is ‘valid’ or right is to be explained as above. 
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further clearly explained“: “ In the opening sentence under 
discussion, is has been declared that it is only when æ thing 
iz known by means of an Instrument of Right Qugnition that 
there is possibility of its giving rise to fruitful ewertion; and 
yet the assurance that a thing has been known by means of an 
Instrument of Right Cognition can be obtained only on fiad- 
ing that it gives rise to fruitful exertion; such being the 
case, we ask—which of these two comes first, and which 
later ? If it is the Cognition of the thing by means of an Ins- 
trument of Right Cognition that comes first,—how can there 
be any such definite cognition, until its capability of giving 
rise to fruitful exertion has been ascertained ? If, on the other 
hand, it is the knowledge of the capability of giving rise to 
fruitful action that comes first, how can there be any exer- 
tion (towards the acquiring or getting rid of an object) unless 
the thing has been duly Cognised ? Thus we find that it is not 
possible to ascertain which of the two, the fruitful exertion 


© The Tatparya explains the objection thus: 

„The mere cognition of an object cannot be the cause of any fruitful exertion ; 
it is only the assured definite cognition of the object as being of a kind that accomp- 
lishes a desirable purpose, that can give rise to any exertion ; thie assurance being 
based upon an inferential cognition of a number of things of that kind being the cause 
of the fulfilment of desired purposes ; this therefore is all that can be meant by the 
first part of the sentence in question ; this definite assured cognition of the object is 
not possible until the observer has ascertained the validity or rightness of the Instru- 
ment whereby that Cognition has been got at. At the same time, the fact that the In- 
strument of Cognition is valid,—as also the fact that the things of the same kind as 
the one under question are conducive to the fulfilment of desired purposes,—can be 
ascertained only by, and after, finding that the exertion tq which they lead, is fruit- 
ful; and it has already been pointed out that the fruitful exertion itself is not possible 
without the ascertainment of the aforesaid two facts. This is the interdependence 
that is meant.” 

The Parishugghi sums up thus: — The assured cognition and the inference are 
not possible without the ascertainment of the validity of the Instrument of Cogni- 
ton, or without the recognition of the universal character of the proposition that all 
things of the kind are conducive to the fulfilment of desired ends ; neither of these 
last is possible without exertion ;—the exertion again is not possible without the 
assured cognition and inference aforementioned.” 
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or the Cognition by means of an Instrument of Right Oognition— 
comes before and which after.“ 


The answer to this is that the objection does not hold; 
because the world has had no beginning, as we shall prove 
later on, under sū¢ra 3-1-19. If the world had a beginning, 
then only would there be any force in the objection embodied 
in the question which of the two comes first—the cogni- 
tion of the object by means of the Instrument of Right Cog- 
nition, or the possibility of giving rise to fruitful exertion ; 
as however the world is beginningless, such interdependence 
is necessarily implied in many worldly processes; 
and hence it is not right to take objection to any one process 
on that ground alone. In reality however all that is meant 
by the opening sentence of the Bhisya in question is to 
point out the capabilities of the pramana (Instrument of 
Right Cognition) and the pravriffi (exertion), with a view 
to ascertain their relative effective force in the accomplishing 
of their desired ends [and not to point out the precedence or 
sequence of the one to the other]: the sense of the sentence 
thus is that, ordinarily, when a man has to put forth an exer- 
tion, he cognises the object by means of an Instrument of 
Cognition, and then puts forth the exertion ; and having pus 
forth the exertion he obtains the fruit of that exertion. 


+A question is here raised [bearing upon the order of treat- 
ment adopted by Gautama] :—‘ Does the capability (to ac- 
complish the Highest Good) belong to the cognition of objects by 
means of the Instruments of Right Cognition? or to the ezer- 


© The Tat. reads ‘prdmdnya’ for pramdna; this reading however is not 
satisfactory. 

t What this question drives at is that the attainment of the Highest Good being 
the declared aim, the proper order should have been to explain the details or exertion 
and not (as Gautama has done) those of the Instruments of Right Cognition ; be! 
cause as a matter of fact the Highest Good is attained, not by the mere definite 
Cognition of things by means of the Instruments of Right Cognition,—but by such 
exertions and activities as (1) the contemplating of all objecte as being the source of 
pain, and (2) the meditating upon the true essence of the soul. 
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tion?” » The answer to this is that both are capable, inas- 
much as both are equally necessary conditions (of the accom- 
plishment of desired ends). And what the opening sentence of 
Bhasya does is to point out this fact (of both being capable) 
and also to indicate what the result is (with relation to 
which they are capable), 


Or, lastly, the opening sentence may be taken as explain- 
ing what happens in ordinary practice: the sense being— 
[Inasmuch as Instruments of Right Cognition must be regard- 
ed as rightly effective, because it is only when a thing is known 
by means of an Instrument of Right Cognition that there is a pos- 
sibility of its giving rise to fruitful exertion] what happens 
in ordinary practice is that every cognitive agent obtains the 
desired result, when he puts forth his exertion on having 
cognised the object by means of the Instruments of Cogni- 
tion. 


[The Vartika proceeds to supply snother interpretation 
of the opening sentence of the Bhasya.] The four kinds of 
things denoted by the word ‘Arfha’ or ‘object’ are—t (1) that 
which has to be got rid of or avoided, (2) the direct cause of 
the avoiding of (1), (8) that which accomplishes (2), and (4) 
the ultimate end sought to be attained. To the first 
category belongs pain described (above), as also the sources 
of pain,—viz. ignorance and desire, and merit and demerit;— 
to the second category belongs the knowledge of truth, by 
which is meant the knowledge of things as they really exist; 


© The sense of the reply is that, it is true that it is exertion that is the direct and 
immediate cause of the accomplishment of the desired result ; but it is also equally 
true that the exertion is effective only when it follows upon the right cognition of 
things brought about by the Instruments of Coguition. The natural order thus is— 
Arai the right Cognition, second the Bxertion, and third the attainment of the desired 
end. It is a well known fact that an exertion proceeding from a cognition, that is 
net obtained by means of the Instruments of Right Cognition, never accomplishes 
the result. Hence the order adopted by Gautama is the right one. 


f As pointed out in the Bhigya, pp. 2—3. 
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it is this that is spoken of as ‘pramina’; to the third category 
belongs the Shasfra or Treatise ; this also has already been 
described above;—to the fourth category belongs Deliveranga, 
which consists in the absolute cessation of pain. Among 
these four, the most important is the Pramũna; and it is 
this all-importance of Parmana [not only among the four 
enumerated above; but also among another set of four: (1) 
the Praman+ or Instrument of Right Cognition, (2) the Prama 
or Right Cognition, (3) the Praméya or the object of Right 
Cognition, and (4) the Pramãfri or the cogniser] that is meant 
to be emphasised by the opening sentence of the Bhasya. 


A question is raised“ In what way can the sentence 
of the Bhisya be made to indicate (the importance of Pra- 
mana among) this latter set of four, Pramũna, Prumũ, Pra. 
méya and Pramitri?”’ f The answer to this is that, as for 
the first three of these four—viz: the Instrument of Bight 
Cognition, the Bight Cognition and the Object Cognised,—are 
mentioned directly by the words of the Bhisya itself; then 
as for the Cogniser, this is indicated, inasmuch it is a factor 
inseparably connected with those three; for certainly, without 


— a a TO ees oS 


importance of Pramana, not only among the four factors described above, but also 
among another set of four factors: (1) Pramdna (Instrument of Cognition), (2) 
Pramé (Right Cognition), (3) Pramiya (Object of Cognition) and (4) Pramdfri (the 
Cognizer). The all-importance of Pramina among the former set is due to the 
fact that it is the direct cause of the attainment of tho Highest Good; and that 
among the latter set is due to the fact that the three last depend for their very 
existence upon Pramd na. 

f The Parishuddhi (Ms. pp. 75-76) thus explains how they are mentioned by 
the words of the Bhāsya. The Bhasya in the opening sentence mentions 
the word ‘artha’, which, as declared in the Bhagya itself (pp. 2-3), includes the four 
(1) Adna, (2) Ayéa, (3) up and (4) apavarga Of these the ‘hana’ includes the pra- 
mäna, as already pointed out in the Vdrfika; because until we know a thing to be 
pram dna, we cannot recognise it as‘ dna’. Similarly the praméya is included in the 
Aa; as until the object is cognised, it cannot be recognised as ‘héya'; among the . 
‘praméyas’ (whish are identical with the A 2) the Sitras mention ‘buddhi’ or ‘Cog- 
nition’ also; and thus Cognition also becomes included in the ‘héya’ of the Bhdgya. 
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the Oogniser, there can be no Cognition (or Instrument, or 
Object, of Oognition). 


We now are going to explain each part severally, of 
the opening sentence of the Bhasya :— 


‘Pramanatah’—the Bhasya uses this form as including all 
the numbers—singular, dual and plural,—as well as two dec- 
lensidnal significations, of the Ablative, as denoting causality, 
and of the Instrumental, as denoting instrumentality [while 
‘pramanat’ would have included only the singular, and that 
too of the Ablatirs only.] But, how can it be possible to 
use the affix ‘fasi’ in any sense other than the pure Ablative 
[its use being restricted to this latter by Pänini 5. 3.7 |?” 
Itis possible, we reply, to use it inthe sense of other 
declensional terminations also; inasmuch as the affix has been 
regarded as applicable too all declensional significations, 
from the nominative downwards [as pointed out by Panini 
5. 3. 14]. “What is the purpose that is secured by the 
use of this particular affix ?” In the first place, the inclusion 
of all numbers serves to make the word comprehensive, and at 
the same time restrictive—‘comprehensive’ as it implies the 
sense of all the three words ‘praminéna’ ‘pramanabhyam’ and 
‘pramanath’ (i. e. the instrumentality of one, two, as well as 
three, pramanas); and ‘restrictive’ as it implies the instru- 
mentality of the pramana only, (and not that of any 
thing else). Inthe second place, the inclusion of the two 
declensional significations (of the Instrumental and the Ablative) 
serves the purpose of denoting the cause as well as the 
instrument; the pramãna being regarded as the cause be- 
cause it is from the Pramdna- that the cognition of 
objects proceeds ; and it is regarded as the instrument be- 
cause the *cogintion of objects is accomplished by means of 
©The Fapparya explains 'arfham’ as equivalent to‘arfhaghigafim. 
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praminas; which points to the fact of pramanas being 
the Instrument, or most effective means, of accomplishing 
Cognitions. An objection is raised:—* “Inasmuch as the 
objects of different pramanas are distinct from one another, 
it is not right, or possible, for a number of pramanas to be 
spcken of comprehensively or collectively (as is sought to 
be done by the use of the affix tasi') “ The answer to 
this is that this is not admitted. The objection is 
further explained :—“As a matter of fact, each pramane has 
an object entirely distinct in character from those of other 
pramdnas ; Sense-perception has for its object specific indivi- 
dualities; while Inference apprehends generalities; and cer- 
tainly a distinction has to be drawn between specific 
individuality and generality ; and Sense-perception is never 
found to apprehend generalities ; nor is Inference ever found 
to apprehend specific individualities [And there is no other 
pram@na besides these two, Sense-perception and Inference. }” 
The answer to the above objection is that none of the 
propositions advanced by the objector is admissible; that 
is to say, we do not admit that there are only two pramduas ; 
nor that there are only two kinds of objects apprehended by 
them; nor that there is no commixture of praminas (witk. 
reference to the same object of Cognition). Our reasons are 
as follows: —In the first place, the number of pramauaa is 
four; secondly, the objects apprehended by the pramũnas are 
of three kinds—generality, particuliarityt (i. e. individuality, 

° This objection emanates from the Bauddha who accepts only two Pramanas, 
Sense-perception and Inference; aud according to whom what is apprehended by 
Sense-perception is only the svalakzana or apecific individuality of the object; and 
another factor that enters into our conception ok objects, according to him, is that 
an object is in essence ouly the negation of other things; this isthe most generic 


oonception that we can have of things, this is what is regarded by the Bauddha as 
the generality or ‘sõn , and it is this that forms the Object of Inference. 


+ The word vishdga’ as uscd here is in the senee of the ultimate individuality, 
as well as the intermediate particulurising qualities; aud not in that of tho specific 
individuality’ only. 
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final as well as intermediate) and that which is possessed of 
the peculiarity ; thirdly, there is a commixture of prémanas 
also, one andthe same object being cognised by means 
of more than one pramana; as we find in the case of 
the sense-organ for instance: the sense-organs, being 
Instruments whereby things are manifested (rendered cogni- 
sable), are pramanas ; and among these we find that while each 
of them has its own specific object, there are many objects that 
are common to a number of them; for instance, odour is the 
specific object of the olfactory organ; whereas the earth is 
an object that is common to two sense-organs [being perceiv- 
ed by means of the eye as well as by the nose], while the 
cognition of ‘being’, as also the generic conception of ‘quality’, 
is derived through the agency of all the sense-organs. 
[Against this ‘commixture’ of pram@nas an objection is 
raised|]— If the object has been already cognised by the 
agency of one pramana, the other pramũna, would be absolu- 
tely useless.” It is not so, we reply; because the cognition 
obtained by the agency of one pramana is of a character enti- 
rely different from that obtained by the agency of another. 
The objector explains his position further :— If there be a 
dommixture of pramãnas, then, inasmuch as the object would 
have been already cognised by the agency of one pramana, 
the agency of any other. pramana would be absolutely useless 
(in regard to the cognition of that same object); as if the 
latter pramāya were to bring about the cognition of that 
same object which had been already cognised by the agency 
of the former pramaga, then its operation would be as use- 
less and superfluous as the pounding of the grain that has 
already been pounded.” The answer to this is that what we 
mean by the ‘commixture’ of pramayas is not that the object 
cognised by means of Inference and the rest is of the same 
kind (and is cognised in the same manner) as that cognised 
by means of Sense-perception ; because as a matter of fact, 
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we find that * when an object is cognised by means of Sense- 
perception, it is in contact with the sense-organs (and the cog- 
nition is obtained by means of this sense-contact); but when 
the same object is cognised by means of Inference, it is not 
in contact with the sense-organ (and the cognition is obtained 
by means other than sense-contact) ;—so also when that same 
object is cognised only as bearing a certain name (or as denot- 
ed by a certain word) | this cognition is got at through simi- 
larity, and not either through sense-contact, or through the 
circumstances attendant upon Inference]; —and lastly, when 
that same object is cognised by means of trustworthy asser- 
tion, is is through the agency of words [and not through any of 
the aforesaid agencies]. [Nor can the different pramanas be 
regarded as superfluous simply because there are cases of 
commixture of them; because] when pertaining to different 
objects, there is a distinct line of demarcation between whe 
pramãnas; and itis not that in all cases there is commixture 
of the prumãnas. 


Thus then, it is established that the affix fast (in the 
word ‘pramanatah’) serves the purposes of including all num- 
bers and a both (Ablative and Instrumental) declensional signi- 
fications. 


The translation of this passage is in accordance with the explanation of the Fat- 
parya and the Parishuddhi, which take it as referring to the case of the commixture of 
different Pramãpaa, as bearing upon one and the same object. This interpretation 
is supported by wha: follows in the Vartika itself, on p. 6, line 1. The sense is that 
even when the same object is cognised by different pramanags, it is cognised by each 
of these in a distinct aspect. For instance, when we perceive the jar by the eye 
as wellas by the nose, what the eye perceives is the colour, while the nose 
apprehends the smell ; under the circumstances, if, as the objector would have it, 
the eye were to cease to function because the jar had been already perceived by 
the nose,—then the colour of the jar would never be cognised. The manner of 
cognition too is different in the case of different pramãgas. Thus it is found thet 
in cases of commixture of pram4nae there are distinct differences in tho matter and 
manner of the cognitions ; and there is no ‘pounding of what has been already 
pounded.’ 


+ The reading here in the printed text is defective. 


Astatic Soci ty, Calcutts 
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[The sense of the affix fasi in the word ‘pramapatah’ 
having been explained] it becomes necessary now to ascer- 
tain the real character of what is expressed by the word 
‘oramana’. The first question that naturally arises is—what 
is it that constitutes the character of the prama@na? And 
what is it that is meant by the word ‘pramāņa ?’ 


The answer is that pramina is the cause of cognition “; 
and consequently the character of pramũna consists in its 
being the cause of cognition. An objection is raised against 
this definition“ The definition proposed cannot be the right 
one; because it is applicable in common to other things also: 
that is to say, if pramina be defined only as the cause of cogni- 
tion then, —inasmuch as the pramdfri (Cogniser) and ‘praméya 
(Cognised Object) are causes of cogniticn,—these also would 
have to be regarded as endowed with the character of pram dna. 
If chis is not intended, then, some difference (between pramina 
on the one hand, and the Cogniser and the Cognised on the 
other, should be pointed out).“ f The answer to this is that the 
difference lies in this that the Cogniser and the Cognised have 


ë The Tatparya notes that this definition would be too wide,—all doubts and 
misconceptions also being ‘cognitions’ if the whole enquiry had not been 
prefaced by the qualification arfaraf — in coneonance with the real nature of the 
object, i. e. ‘valid,’ 

t The first distinction in thus explained in the Tat: — Tlie operation of all agents 
lies in the operating of tho instrument, and never directly in the bringing about of 
the ultimate result. The instrument is of two kinds—(1) that which already exists, 

6. g. the sense-organ, and (2) that which has to be brought into oxistence, f. i, the 
contact of the object with the organ; and in the case of cognition all that the Cogniser 
does is to set into activity these two kinds of instruments; these instrumeuts on 
the other hand, have no other function save tlie direct bringing about of the 
Cognition. As regards the Object Cognised, it does not appear as cause in any other 
kind of Cognition save those in the form of Sense-perception; in all other Cogni- 
tions it appears only au the object upon which the instrument operates; in the 
case of Sense-perception also, all that the object does is to accomplish the sense- 
contact necessary for the Cognition; and it does not operate directly in the 


bringing about of the cognition which is brought about directly by the eenge-organ, 
of course as aided by the aforesaid contact, 
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their function fulfilled elsewhere; that is to say, the function 
of the Cognising Person and the Cogniged Object lies in, and 
is duly fulfilled by, the inciting of the pramdna (the cogni- 
tive instrument) into activity; this instrument, on the other 
hand, does not have its function fulfilled (except by the 
bringing about of the Cognition); for this reason it is the 
pramana (and not the pramatri or the pramé@ya) that is 
regarded as the real cause (or instrument) of the Cognition. A 
further objection is raised“ In that case the pramdna itself 
would be without an instrument; that is to say, if the pramana 
(the instrument) is itself brought into existence by the 
Cognising Person and the Cognised Object, then the coming 
into existence of the pramũna would be without an instru- 
ment [which is absurd, as without the intervening agency of 
the Instrument, no Agent can operate upon anything, even 
the pramãga.] It is not so, we reply; because the con.act 
of the object with the sense-organ would be the requisite 
instrument *; that is to say, the coming into existence of the 
pramana is not without an Instrument; inasmuch as it is 
by the instrumentality of the contact of the object with the 


Thus it is proved that neither the Cognising person nor the Cognised object are 
the direct cause of Cognitions; it is the Cognitive instrument (pramdna) alone 
that is the direct eause. 

The second distinction between Pramane on the one hand und the Pramãtri and 
Praméya on the other is explained in the Text, on p. 7. liue 10. 

It is in this connection that the df brings out clearly the confusion attach- 
ing to the use of the word pramdna:—-If the cognition is regarded as the pramaya, 
then the sense-contact of the object is the instrument by which it is brought about ; 
and in this case the acceptance or rejection of the cognised object is the fruit, 
When however it is the senseorgan that is regarded as the ‘pramdna’, then the 
cognition itself is the Fruit. 

It may be noted here that the point of the objection was not against the case 
when the cognition is regarded as ‘pramdna’, ae in that case there could be no 
question of its having the contact for its instrument. The objection raised is with 
regard to all cases of ‘pramdna; and the answer given does nor refer to that case 
when the sense-organ is regarded as the ‘pramdna’. The answer in roference to 
this,—as also with regard to all cases of pramina—would be that the pramd ga 
is not brought into existence by the pramdfri and the praméya; these latter only 
serve to set it into activity towards the bringing about of the cognition. 


Downloaded from https://www.holybooks.com 


20 THE NYAYA-SOTRAS OF GAUTAMA 


sense-organ that the pramana is brought into existence by 
the Cognising Person and the Cognised Object. The oppo- 
nent raises a further objection:—“If, in the bringing abcut 
of the pram@na, the Cognising Person and the Cognised Ob- 
ject depend upon the contact of the sense-organ with the 
object, what do they depend upon in the bringing about of this 
contact [which also is regarded as a pram@na, an instrument 
of Cognition)?” Well, inthis, they depend upon the Sense- 
organ; so on, the series of agents and instruments goes on ad 
infinitum ; that is to say, what comes afterw rds depends upon 
that which has gone before it, and so on the dependence of 
the agent upon the instrument may be traced back without 
beginning or end. A further objection is raised :—“ It has 
been declared that the pram4na is brought into existence by 
the pram@tri (the cognising person) and the praméya (the 
object cognised), which two latter therefore must exist be- 
fore the prama&aa is brought into existence; well, as a matter 
of fact we know that until the pramũna is there, no person 
can be recognised as the ‘Oogniser’, nor can any object be 
known as the ‘Cognised’; and thus it is not possible for either 
the Cogniser or the Oognised to have any existence prior to 
the appearance of the pramina. Because the word pra- 
mana is one that, by its formation, denotes some sort of 
practical relation to an action; and so also are the words 
‘pramafri and ‘praméya’; and it is a well-recognised fact 

Var Page 7. that no such words are possible without some 
sort of action (the relation with which, of the thing denoted 
by the noun, would be implied by the word); * because it 
is not possible for any substance per se (without some 
action) to be a karaka (i. e. a word bearing a practical rela- 
tion to an adtion); nor is it possible for any mere action per 


a For example, Dévadatts does not come to be regarded as an active efficient 
agent—a wood-cutter for instance—until he acually outs the wood. Nor are his 
mere auxillary acts of raising and letting fall the axe regarded as that aficient agent. 
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se to be a karaka ;* in fact, all words denoting practical re- 
lation to actions are used with reference to (and as expressing) 
that which is operative towards the accomplishing of the 
principal action concerned, by being the substratum of those 
auxillary actions that lead to that final action; and inasmuch 
as the two words ꝓrumũ fri and ‘praméya’ are both words 
denoting practical relation to an action (viz: the action of 
Cognising), they could never be used without reference to that 
action.” t The answer to the above objection is as follows: f 
As a matter of fact, all karaka words (words expressive of 
practical relation to actions), like ‘Cooker’ (‘pa@chaka’) and 
the rest, pertain to the past, present and the futuro; that is to 
say, we do not admit that käraka words are used only when 
actually related to the action at the time; what we hold is 
that they are used in regard to all three points of time 
(i. e., as related to the action in the past, or at the same 
time, or in the future); if they depended for their 


For example, in the case of the cutting of the piece 6f wood being the principal 
action, (1), the agent, the wood-cutter, who is the first kdraka, is the substratum 
of such auxilliary actions as the raising and letting fall of the axe; (2) the objective, 
the wood that is cut, which is the second karaka, is the substratum of the auxilliary 
actions of coming into contact with the falling axe; (3) the instrument, the axe 
which is the third karaka, is the substratum of the auxilliary actions of rising and 
falling; and so on, every form of kāraka, or practical relative to actions, is depen- 
dent upon some sort of action. 

+ That is, without the pramdna there can be no pramd or cognition; and with - 
out the pramd, there can beno cogniser or cognised. 

t Says the Taj—‘All agente—karekas—are endowed with a two-fold potency 
tending to the bringing about of their respeotivo effects: one potency consists in the 
very form or nature of the agent itself, and the other in the presence of auzilllary 
forces. In the case of the erway, he is the agent of cooking by his own nature, ag 
also through the auzilliary in the shape of his actually doing the act of cooking; 
hence it follows that all karaka words are capable of being used, even in the absence 
of the second potency, which would consist in their actual doing of the action 
the use in this case being dependent upon the primitive or primary potency of the 
words which is existent at all times; while the secondary potency exists st tha 
time of the action ouly. Thus then, even though the pramafri and preméya may 
not actually have brought about the pramdga, the words pramdfri and praméya 
would be capable of being used in that sense, on the basis of their primitive poteney. 
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use upon their relation to present action only, then they 
could never be used in the absence of such action; as a matter 
of fact, however, we find the words so used [as when we 
speak of ‘the cooker having cooked two days ago’, or of ‘the 
cooker going to cook two days hence’, in both which cases 
the action of cooking is not present at the time that the karuka 
word ‘Cooker’ is used]; and the reason for such usage lies 
in the (expressive) potency of the word itself; and this pot- 
enoy is present at all times (and not only at the time that 
the related action is actually present); in the same manner 
there need be no incongruity in the assertion that ‘the pra- 
mana is brought into existence by the pram@tri and the 
praméya.’ . 

* There is yet another distinction between pra mũna 
on the one hand and pramdfri and praméya on the other, 
whereby there is no possibility of any admixture among 
them (as to their instrumentality towards cognition) :—t This 
distinction lies in the fact that the pramina is the most 
efficient and direct cause of cognition [while the prama- 
tri and the pram@ya are only indirect causes, bringing 
about the cognition, as they do, only through the pramaua.] 
That is to say, there is no possibility of any such contingency 
as that urged above,—viz., that ‘the pramũ ri and the praméya, 
being causes of cognition, may be regarded as pramdana’ ; 
because it is the pramana, and not the pramityi, or the pramé 
ya, that is the most efficient and direct cause (of cognition). 

“ What is the meaning of the most efficient cause ? When 
it is asserted that the pramdza is the most efficient cause, it is 
a mere verbal jugglery; and it does not express any mean- 
ing at all.” 
© This is another answer to the objection urged in the Tert, p. 6, ll. 5-7. 


t The Pramiatyi and Pramays bring about the Pramana, which brings about 
the cognition. Thus it is the prum va that is the direct cause of cognition ; while 
the former two are only indirect causes. 
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*In answer to this question, we proceed to explain 
what is meant by pramans being the most efficient causes: 
(1) The most efficient cause is that whose presence and absence 
regulate the presence and absence of the effect; thus for 
instance, as regards the pramatri and the praméya, it is true 
that when these are absent, the pramà (cognition) does not 
appear (is absent); and it is also true that it is only when the 
former two are present that the cognition appears; but this 
does not mean that when they are present, the cognition must 
(always) appear; while as regards the pramaua, when this is 
present (and operative) the cognition must appear t; this peculi- 
arity in the pramãga is what makes it. the most efficient cause 
(of cognition). (2) Or, the peculiarity in the pramana which 
makes it the most efficient cause may be regarded as consisting 
in the fact that it is only when equipped with the pramana 
that one can have any cognition; f that is to say, it is cnly 
when the pramauq is there, and never when it is not there, 
that one has any cognition. (3) Or, the peculiarity in the 
pramãza whereby it is recognised as the most efficient cause 
may consist in the fact that, even though the two factors 
pramàfri and praméya—are present, they do not have any 
causal efficiency towards the bringing about of the cognition, 
until the pramana appears. (4) Or, the peculiarity may 


© There are seven different explanatious of what constitutes the most efficient 
cause.’ 

+ The operation of the Pramatri and Praméya is taken up by the setting 
into activity of the Pramiga, which thereupon brings about the cognition. Thus 
being one step removed, there is always the likelihood of obstacles intervening 
between the Pramafri-Praméya and the cognition ; there being no isterruption 
between the functioning of the Praminpa and the appearance of the cognition, 
there is no chance of any obstacles coming in. 

¢ This explanation has to be added as the oognising observer ha. to be 
equipped with some object also. But itis not that when the object is present then 
alone can there be any cognition; as in the case of many inferential cognitions 
the object is not present at all. On the other hand, there are no canines at all 


when the praména is absent. 
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consist in the fact that like the final contact, it is the pramaga 
that is the last to appear (and operate) ; that is to say, in the 
case of a substance which is brought about by a number of 
contacts of the component particles, itis the last of these 
contacts that is regarded as the most efficient cause in the 
production of that substance ;—in the same manner, in the 
case of cognition,—which is brought about by a number of 
agencies in the shape of the pramātri, the pramèya and the 
pramana—it is the agency of the pramãna that comes last; and 
on that account it is the pramãna, and not the pramatrt or 
the praméya, that is regarded as the most eficient cause in the 
bringing about of that cognition. (5) Or, the peculiarity of 
the pramana may lie in the fact that (of all agencies) it is 
that of the pramana which is followed immediately by the cog- 
nition ; the peculiarity in this case consisting of this immediate 

VarP.8 sequence. (6) Or, the peculiarity may lie in the fact 
that it is the pramãga that forms the specific cause of each 
individual cognition ; the pram@fri is a cause that is common 
to all kinds of cognitions (perceptional, inferential, analogi- 
` cal and verbal, that the man may have); the pramꝭya also is 
common to the cognitions of all men (the same object being 
cognised by all); thus neither of these two is found to be 
the specific cause of any individual cognition; the pramana, 
on tlie other hand, pertains to each individual cognition that 
is brought about; thus it is the pramd@ye that is regarded as 
the principal cause of each cognition ; and it is on account of 
this predominance that the pram@ga comes to be called the 
most efficient cause. (7) Or, the peculiarity may consist in 
the fact that it is the pramana that specifies or individualises 
the contact leading to the cognition; that is to say, the con- 
tact (of mind and soul) which leads to cognition (and as 
such is common to all cognitions, like the pramafri and the 
praméya) becomes specified, or individualised or restricted, to 
any one particular cognition, only through the pramana ; and 
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for this reason the pramaza comes to be called the ‘most effici- 
ent cause. 


[Of the opening sentence of the Bhasya, the first word, 
‘pramanatah’, has been explained; the Varfika proceeds to 
explain the next word ‘arfha’]—The word ‘artha’, ‘thing’, is 
mentioned,—tfirstly for the purpose of precluding the cogni- 
tion (prafipaffi) which has the pramãna for its object; as a 
matter of fact, what urges the man to have recourse to 
an exertion towards the fulfilment of a desired end, is, 
not the cognition of the pramana, but the cognition of the 
thing (art ha) as such f (i. e. as desirable); that is to say, it is 
only when the man cognises the thing as something desira- 
ble that he betakes himself to activity (tending either to 
the attaining or to the discarding of the thing cognised) ; 
—secondly, the mention of the word ‘artha’ serves the 
purpose of excluding the cognition of such objects as de- 
serve only to be disregarded ; as a matter of fact, the cognition 
ofan object which deserves to be disregarded (and which does 
not inspire the man with the desire either for obtaining or 
discarding it) does not urge the man to any exertion or ac- 
tivity ; what does urge him to activity is the cognition of 
the thing as the source of either pleasure or pain; it is only 
when the man cognises the thing to be the source of pleasure 

* Says the Tdf— The pramdna is said in the text tu be afishyashalbdacdchya ; 
though what is meant is that it is the afishayin ; the use of the word in the text 
is explicable only on the ground that the two—afishaya and atishayin—are held to 
be identical. 

+ When a man koows a thing as something desirable, he takes to the 
activity tending to the acquiring of that thing; the mere cognition of pramdya 
does not lead to any activity; and as the author of tho Bhagya had to speak of what 
leads to activity, he had to add the word ‘arfha’; without this word, the word prafi- 


pattax only could have included the cognition of things as well as of pramdgas, or 
of any and every matter that may be cognised. 

$ ' Tath thhava '—arfhajvasearthaniyajva ; the word ‘artha’ being literally 
that which is desired, arthyaté iti; this desirability applies to pleasure as well as pain 
-ntho former being desirable for acquiring, and the latter for discarding. 
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or pain that he betakes himself to activity (tending to the 
obtaining of that which is cognised as the source of pleasure, 
und to the discarding of that which is cognised as the source 
of pain). 

An objection is raised: — There is no necessity 
for the mention of the word ‘pramaga,’ inas- 
much as what is intended to be expressed by this word 
[viz : the cause of fruitful activity or exertion] would 
(as shown in the above paragraph) be implied by the word 
‘ artha’ itself.” The answer to this is that the word 
gpramũna serves the purpose of indicating the distinctive 
feature of pramanas. What the objection means is that, 
if the Bhasya passage had stood simply as—it is only the 
cognition of an artha that is capable of giving 1ise to fruitful 
egertion,—this alone would have implied the agency of pramã- 
nas, inasmuch as there can be no cognition without pramdza. 
But this is not right ; because even so, the addition of the 
word ꝓramãnafaꝶ is not wholly useless; as, in the first place, 
it serves to indicate the distinctive feature of pramanas : that 
is, in ordinary usage, we find the word pramãna used pro- 
miscuously, being sometimes applied to real prama@nas, and 
often also to such instruments of cognition as are not 
real pramanas (instruments of Right Cognition), but which 
are yet called pramũga on account of their similarity to 
real pramānas (in that both are instruments of cognition) ; 
[and the mention of the word pramana’ serves to indicate 
this distinctive feature of the real pramana, as compared to 
what is only spoken of as such, the sense being that] 
® the cognition of things that is brought about by the real 

© It is true that the mere pramanz in general would be implied in the word 
‘artha’; but that would not be enough; what is really capable of giving rise to fruit- 
ful exertion is not mere pramd na in general, but only euch pramāņa as is the 
cause of the cognition of things ; and it is only when the thing is cognised by the real 
gramdna that it gives rise to fruitful exertion, and not when it is cogaised by the unreal 


pramäna. The printed text reads ‘fathdha’ ; this does not give any 3 mean- 
ing; the Ta{parya reads ‘fadyëha’ which is adopted in the translation. =. 
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pramiga proves this real pramaya,—and not any- 
thing else —to be capable of giving rise to fruitful exertion. 
Another useful purpose served by the addition of 
the word pramdnz is that, if this word were not used, it 
would not be possible to use the Ablative affix ‘fasi’ ; and the 
‘ ablative affix serves useful purposes (as already shown above, 
Text, p. 14, ll. 20, &c.) 


[The Varftta proceeds to criticise the interpretation offer- 
ed by other Naiydyikas].—Some Naiydyika-Bkagashis offer 
the following oxplanation of the word ‘artha’ (as occurring in 
the Bhaisya): —“ The word arfha denoting sources of 
pleasure and pain, the addition of this word serves the pur- 
pose of including ull things that are desired (arthyamana) ; 
all things, including the pramanas and all the rest, are sources 
of pleasure or pain ; and as such, all these are desired ; and as 
desired, they all fall under the word ‘arfha’.” This expla- 
nation is not right; as this would involve—(1) a contradiction, 
(2) the undesirable contingency of expressing what is not in- 
tended and other incongruities ; because, in the first place, one 
who asserts that all things, pramina and the rest, are sources 
of pleasure or pain (and as such denoted by the word ‘artha’) 
would contradict the statement in the Bhasya (Test page 
2, J. 7 and p. 8 line I) to the effect that— what are 
denoted by the word artha are the four things—héya (pain 
‘and also pleasure as tainted with it), hana (true knowledge 
as putting an end to pain), updya (the scientific treatises as 
bringing about true knowledge) and aghiganfavya (Release, 
as the final end to be attained).’*—Then again, the discarding 
inoluding prumdzas, the shžsfra and even Release—were sources of pleasure and pain 
(pleasure also being classed under pain, as shown in the Bhd p. 2, I. 16), they would 
all be sources of pain ; and as such they would all come under héya, things to be dis- 
carded i.e. Even the shdefra and the pramdnae whereby all knowledge is attained, 


would all come to be classed under that same category; and while contradicting the 
Maya and the Sufra, this would involve a palpable absurdity. 
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of pramãna and the rest, is not possible *—and (even if pof- 
sible) the discarding of such things as pram@na (Release) and 
the rest is not what is intended to be said (by the authors of 
the Sutra or the Bhagya) whose declared purpose lay in the 
explanation of the means to Release). For these reasons, the 
above interpretation must be rejected as incorrect. Waat 
are really denoted by the word arfha' are only all those 
things which are either themselves pleasure and pain, or are 
the cause of these ; that this is so is also proved by the fact 
that it is only these things whose cognition can give rise to 
the ‘fruitful exertion’ that forms the topic of the context (as 
declared by the opening sentence of the Bhasya) ; [that the 
word ‘artha’ cannot mean all things is also proved by the fact 
that, if it did so, it would include the cognition also;] as a 
matter of fact however, the cognition could not be so includ- 
ed; (1) because [it does not constitute either pleasure or 
pain or the cause of these, and as such] it does not form the 
topic of the context ;—(2) t because the cognition by itself 

eee . 


This second objection against the interpretation is indicated by the particle 
‘cha’ (in the Tert., p. 9, l. 1) wlnch we have rendered above by the phrase ‘and other 
inoongruities. The sense is that pramdna, being a source of pain, would be included 
under ‘haya’; but the only means of discarding the ‘héya’ consists in the shastra of 
which the pramdnas constitute the integral part; sdif the praminas have to be 
discarded, they would be avoided by means of themselves, which is an absurdity. 


t If evey cognition were the object of a further coguition, then the series of 
every single cognition would go on ad infinitum ; and so the whole lifetime of a 
person would not be enough for one cognition even. It is for this reason that some 
point in the series, some one cognition, should have to be regarded as not being the 
objective of a further cognition, And thus by its very nature cognition cannot be 
regarded as always forming the objective of actions; consequently it could not be 
regarded as héya '—object to be discarded—which forms one of the factors deno- 
ted by artha'; nor can it be an object to be acquired ; because it is an end in itself, 


This is the interpretation is accordance with the Tdfparya; and this is the only 
possible interpretation of the reading asit stands, But the last sentence is not very 
clear—because cognition is an end in itself, that is all the more reason why it should 
be sought after. IE we read aphalafuvd¢’', the meaning becomes clearer : that which 
cannot form the objective, can never form a phala; and that which is nota phala 
can never be sought after, arfhamd na. 
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is not capable of forming the objective of actions: it cannot 
be ‘héya’ (object of the action of discarding) as it is neither 
pleasure nor pain, nor the cause of these; nor can it, be an 
Object to be sought after, because it forms an end in itself. 


Says the Bhagya (p.1, line 6)-‘So’-yam pramanartho- 
‘parisankhyéyak’ ;—some commentators have explained this 
to mean that ‘it is not possible to enumerate the precise 
number of the objects on which the prama@gas operate, be- 
cause the number of such objects is infinite.’ This interpreta- 
tion is not correct; because the Bhasya has actually enume- 
rated both kinds of ‘arthas’ (in the preceding sentence): it 
has been actually mentioned in the Bhasya that the prama- 
nartha (the object of the praminas) consists of the following 
four:—pleasure, pain, the cause of pleasure and the cause of 
pain; —and inasmuch as here we find both kinds of ‘arpha’ 
actually enumerated, it is not right to interpret the passage 
in question (which follows immediately after the enumera- 
tion) to mean that such enumeration is not possible ;—another 
reason why we cannot accept this interpretation is that, in 
support of the assertion praminartho’ parisabkhyéya},’ 
the Bhāşya puts forward the reason ‘ prigabhridbhadg- 
asyaparisankhyéyatoat’ (because the number of living creatures 
is infinite’); and if the above interpretation were correct, the 
sense of the Bhasya would come to be this—‘the objects of 
pramanas cannot be enumerated, because the number of living 
creatures is infinite, -an entirely incoherent assertion! There 
is however, no real incoherency in the Bidsya :—what the word 
‘artha’ means is pnrpose or ‘motive’, prayojana; and not ‘object’, 
visaya ; the sense of the Bhasya thus being that the purposea 
served by a pramaya cannot be enumerated. How do you 
know that this is the real meaning of the Bhisya P” [For 
the simple reason that the reason given in support of this 


* ‘Both’-tho two kinds consisting of (1) Plonanre and Pain, and (2) ‘the cause 
of pleasure and pain, 
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assertion fits in with this meaning: the sense being that 
‘the number of living creatures being infinite’) the same 
thing may bethe cause of pleasure to some and the cause 
of pain to others [hence it cannot be definitely enu- 
merated or stated that the pramdga pertaining to any 
one object serves the purpose of causing pleasure only, 
or that pertaining to another object serves that of causing 
pain only.] 


(Bha. p. I, line 7.] It is only when the Instrument of Right 
Cognition duly operates * with regard to an object, that dus success 
belongs to the Cogniser. ¶ In support of this assertion the Bhasya 
puts forward the reason ‘anyatamipayé’-rthasyanupapatiah,’ 
and in this clause] the word ‘anyafama’ must be taken to mean 
the most efficient cause; because this is the meaning that fits in 
with the context: what is sought to be asserted in the 
context is that among the four—Pramaya, Pramũfri, Pra- 
maya and Prama,—it is the Pramaya that forms the most 
predominant factor; such being the case, if we took the 
clause in question to mean what the words signify in ordinary 
parlance [i. e. if the sentence were to mean that ‘the object 
would not be accomplished if any one of the four were absent,’ 
taking the word anyafama, in its ordinary sense of ‘any one 
of the number'], in what way would that prove the pre- 
dominance of the Prumana ? (As in that sense, the clause 
would prove every one of the four to be equally import- 
ant]. For this reason, we must take the word ‘anya- 
fama’ in the sense pointed out above (that of the most efficient 
cause) [the clause thus meaning—‘because there is no possi- 
bility of the object being accomplished so long as the most 
efficient cause is not present.’ } 

»The word ‘arfhave¢’ is explained as—(1) ‘samyagarfha’ ‘right’, ‘in due 
accordance with the real nature of the thing o guised', and (2) also as ‘shak{a', ‘ cap- 


able’, ‘operative’; hence it has beon considered proper to translate the word as 
duly operates, which oombines both ideas. 
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{Among the four, the Pramafri is the first to be men- 
tioned and described in the Bhagya; so the Vartika proceeds 
to define the Pramdfri.]|—The Pramafri or Cogniser is one 
who is self-sufficient or independent. In what does this 
independence consist?” (I) The ‘independence’ of the 
Pramaàfri consists in the fact of his being the enjoyer 
or experiencer of the results brought about by the 
active agencies pertaining to the action (of cognition): 
as a matter of fact, it is the Cogniser who becomes related 
to the results brought about by the active agencies tending 
to the action of cognition. * (II) Or, the independ- 
ence’ of the Oogniser may be regarded as consist- 
ing in the fact that it is he in whom inheres the action (pro- 
ceeding from the active agencies): as a matter of fact, it is 
the Agent who becomes the receptacle or substratum of tha’ 
action which is brought about by all the active agenvies 
(operating towards that action). f (III) Or, the ‘independence’ 
of the Cogniser may consist in the fact that it is the Agent 
who sets into activity (or operates) the active agencies;— 
or’ in that it is he who is urged to activity by the active 
agencies; thatis to say, itis the Agent who operates the 
active agencies whose potency (with regard to the action 
contemplated by the agent) has been duly ascertained,— 
and who himself is urged to activity by such agencies. 


(The Bha., p.1, line, 11, says—‘chafasrigu chaivam- 
vighasu arthatafſ vamp arisamapyaté. —‘ It is on all these four 
that the real nature of things is dependent; —in this passage] 

* The Agent has been defined as one who experiences the results of the action 
of whieh he is the agent. Asa matter of fact however, all agents do not always 
enjoy the result of their actions ; for instance, the cook, who is the Agent in the action 


of cooking, does not experience the resulta of cookiag ; as the food cooked is eaten, 
net by him, but by his master. In view of this defect io the definition the author 


puts forward another definition. 
t That is te say, the Agent is that person whose direct action is denoted by 
the verb. | 
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what is meant by ‘ faftvaparisamap{i, dependence of the 
real nature, is that it is through the four factors describ- 
ed (Pramafri &c.) that things become capable of either 
being used or disregarded. That is to say, the dependence 

Var. Page 10. must consist in the fact that it is only when 
a certain thing has been duly cognised (by means of the fcur 
factors enumerated) as being the source of either pleasure 
or pain, that it becomes capable of being used —i. e., either 
acquired or discarded;—or, when it is cognised as being the 
source of neither pleasure nor pain, that it becomes capable of 
being disregarded (treated with indifference).* 


[The Bha, has used the word, taffva, real nature, or that- 
neas.) On this the question is put—‘ what is that ‘faf’P” 
The answer is that the entity and the non-entity constitute the 
‘tat or ‘that.’ What the questioner seeks to urge is that the 
word faffva (‘that-ness’) being an abstract noun formed from 
‘ta?’ (‘that’), and as such meaning ‘the character or essence of 
that, it should be explained what the ‘tat’ is, whose ‘essence’ 
(or character) is expressed by the abstract noun ‘thatness.’ 
Our answer to the question, therefore, is that what is meant by 
‘fat’ is that which exists (entity) and that which does not ewist 
(the non-entity); that it must be these that are meant [and 
not the Prakriti, Purusa, &o., of the other systems] is proved 
by the fact that what forms the avowed topic (of the Sūtra 
and the Bhasya) is that which forms the object of the pramagas, 
and, as a matter of fact, entities and non - ontities are what form 
the ‘ object of pramũgas'; it is for this reason that the word 
‘tat’ must stand for ‘ entities and non-entities’; the ‘nature’ 
(or ‘oharacter’) of these constitute sadasaf{ea, — including 
(a) ' saftoa' (existence, the character of the entity) which oon- 

N Putprapti'= Acquiring the thing, and tatpraptizadha' the contrary of the 
former, i. e., discarding. But the Taf. makes fa (in fafpratigégha) equivalent to 


both acquiring and discarding, and ‘pratiségha’ as referring to the negation of both 
these, i. o., disregard or indifference. 
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sists in being the object of the positive pramana, and (3) 
‘asattva’ (non-existence) the character of the nonentity, which 
consists in being the object of the negative pramana. The 
entity and the non-entity are of two different characters 
—the one is affirmed and the other is denied; it may so 
happen that the same thing that is affirmed in one place 
(where it exists) is denied in another place (where it does not 
exist); e.g., odour is affirmed in reference to Earth, but dented 
in reference to Water. If both are objects of pramana, then 
there comes to be absolute non-difference between the entity 
and the non-entity.” This reasoning is by no means conclu- 
sive, we reply. In connection with what we have been saying 
people may have the notion that, if the entity and the non- 
entity are both apprehended by pram@na, then, both, being 
equally objects of pramana, must be non-different. But this 
is not right; as the reason put forward (in support of non- 
difference) is by no means conclusive (being not universally 
true); because as a matter of fact, we find that all such things 
as the cow, the jar and the like are apprehended by pramanas, 
and yet they are different; which distinctly shows that the 
premise, that ‘whatever things are apprehended by pra- 
mänas are all non-different,’ is not universally true. There is 
a distinct difference between the entity and the non-entity ; 
inasmuch as, while the entity forms the object of apprehension, 
and that too independently by itself, the non-entity forms 
the object of non-apprehension, * and that also only through 
something else ; that is to say, the entity forms the substra- 
tum or object of praminas independently by itself, while the 


6 The non-entity is said to be the ‘object of non-apprehension, because ‘ non- 
apprehension is only the apprehension of the non-existence of the non-entity ; and 
the non-existence of a certain thing is apprehended through the apprehension of the 
existence of something else at the place. Though in both cases, we have apprehen- 
sion, yet the apprehensioon of non-existence has been called ‘ non-apprebension ’ 
for the purpose of distinguishing it from the apprehension of existence, - the two 
appreheasions being of entirely different kinds, 


Downloaded from https://www.holybooks.com 


34 THE NYAYA-SOTRAS OF GAUTAMA 


non-entity forms the object of . through n 
else, —viz., through negation. 


[In support of the view that the non-apprehension of the 
non-entity is dependent upon the apprehension the entity, the 
Bhasya has cited the instance of the lamp']; what is meant 
by this instance of the ‘lamp’ is—that, in a chamber, the 
lamp, while making known (perceptible) such things as the 
jar and the like that exist in the chamber, makes known 
also those other things that do not exist there ; and no other 
means (save the lamp) is adopted for the knowing of what 
does not exist there; what happens is that, when the jar 
. and other things existing in the room are seen, this is follow- 
ed by the following cogitation in the mind of the observer 
—‘in this room there is no other thing, save those that I 
see, of the same kind ; for if any such had existed, it would 
certainly have been seen like the jar, &o.; as a matter of fact, 
however, I do not see any such things; and therefore 
conclude that no other things exist in this room’ ;—just as 
such is the case in the case of the lamp, so is the case with 
Pramanas also; when what exists has been cognised by means 
of Pramanas, there appears in the mind of the cogniser the 
following oogitation — in this place there is no other cognis- 
able object,—if any such had existed, it would have been 
cognised,—as a matter of fact, no such object is cognised,— 
therefore, we conclude that, there being no cognition of any 
such thing, no such thing exists’..—Thus it is that the Instru- 
ment of Oognition which manifests (or makes known) the exiat- 
ent thing also manifests the non-existent thing’ (as declared in 
the Bhagya, p. 2, lines 7—8). | 

And [though both the entity and the non-eniity form 
the object of pramanas, yet] the various non-entities (or non- 
existent things) are not described in the Füfra, because 
they are never apprehended independently by themselves. 


Downloaded from https://www.holybooks.com 


VARTIKA-INTRODUCTORY | 35 


In reality, however, we must accept the Safras as 
mentioning those non-entities, or Negative Entities, which are 
in any way helpful in the attaining of the Highest Good ; 
and the Negative Entities that it omits are only those that 
are not so helpful, and as such do not fall within any of 
the ‘four purposes of man’; and this is exactly what the 
Sūtra has done with regard to the Positive Entities, 
of whom also it describes only those that are conducive to 
the Highest Good. t That some of the Negative Entities (as 


© The passage appears to be confused ; but the printed text is what is supported 
by the Parishuddhi. The translation follows the explanation given by the Ta{parya; 
The Parishudg@hé recognises the difficulty in the original. passage, and remarks that 
the reason given, because not fulfilling the four ends of man, does not prove the 
conclusion in the form of ‘uddigto véditavyah’ ; it offers the following interpretation 
of the reasoning— the Sa¢ras must be regarded as describing the negative entities 
that are conducive to the Highest Good,—because these come within the four pur 
poses of man,—like those positive entities that are so conducive’. 


+ The reading of the printed text is not very satisfactory ; the word ‘pra- 
paficha’ is not only superfluous ; but it spoils the sense of the whole passage. 
In this sentence, the words bhdva’ and ‘abhdva’ do not stand for Positive and 
Negative Entities respectively ; but for the presence and absence (respectively) of 
the capability to help the attainment of the Highest Good. This is how the Tat. 
explains it; the reading adopted by it is—abhdva upadisto véditavyah. How the 
Sutra does make mention of negative entities also ia thus explained by the df: 
(1) Pramdna, the very first category described in the Sif¢ras, is both positive and 
negative ;—negative, e. g., when the absence of the causo is accepted as a pramdga 
for the absence of the effect ; (2) among Praméyas also, which form the second 
category, the most important is apavarga, Final Release, which, as consisting in 
the negation of pain, is a purely negative entity; and so forth, It is the reading 
and interpretation of the Ta}, that has been followed in the translation. The passage 
as it stands in the printed text may be rendered as follows The Negative 
Entities become explained indirectly by the explanation of the Positive Ones; and for 
this reason they are not mentioned separately’. It has to be admitted however that 
this passage, if interpreted thus, would confuse the preceding passage still further ; 
as if all Negative Entities are so included, how are we to explain the reasoning based 
upon the Negative Entities not coming under any of the four ends of man’? 


The whole confusion into which the passage has been thrown has been due to the 
attempt made by the commentators (the Tafparya and the Parishuddhi) to connect 
‘ chatarvarganantarbhava{’ with what follows. In the Translation it has been thought 
right to follow the lead of these old commentators. If however we do not mind these, 
the passage becomes tolerably clear; and may be rendered thus: 


Downloaded from https://www.holybooks.com 


36 THE NYAYA-SOTRAS OF GAUTAMA 


well as Positive Entities) are not conducive to the attainment 
of Highest Good is proved by the fact that the Sütra distinct- 
ly mentions those Entities (positive as well as negative) that 
are conducive to it. It is for this reason that the Safra 
makes no mention of those Negative Entities that are notuseful 
(in the attaining of the Highest Good). The Entity is gcing 
to be described by means of (as constituting) a comprehensive 
group of sivteen (says the Bhasya; p. 2, I. 8). 

The negative entities are not mentioned,—(1) because they are known in- 
dependently by themselves :—(2) because the negative entities do not fall within 
eny of the four ends of man ;—and (3) because the explanation of the negative 
entities is in a way included in that of the positive entities ; inasmuch as when 
the Sitra describes the positive entities (Pramana and the rest, the knowledge 
whereof is conducive to the Highest Good), it includes among these the negative 
entities also (whose knowledge is equally conducive to the same end); it is for these 
reagons that the Sitra has not mentioned the negative entities separately; the 
positive entities are pointed out (in Sd. 1) as forming a group of sixteen.’ 
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II. 
[First Aphorism Haplained.] 
Buisya 
CP. 2, L. 9 to P. 8, L. 2.) 


From among (endless) entities (e. 9, Pramana &c., and 
many such other things as the grains of sand &c.),— 

It is the knowledge of the real essence (or true character) of 
the following sixteen categories that leads to the attainment of 
the Highest Good——(l) The Means of Right Cognition; (2) 
The Objects of light Cognition; (3) Doubt; (4) Motive; (5) 
Example ; (6) Theory; (7) Factors of Inference; (8) Hypothe- 
tical Reasoning; (9) Demonstrated Truth ; (10) Discussion; (11) 
Disputation; (12) Wrangling; (13) Fallacious Reason; (14) 
Perversion; (15) Casuistry; and (16) Olinchers. (Sutra 1.) 

* When expounding the compound in which the ahove 
categories are mentioned, each of them should be stated by 
means of words having the singular, dual or plural form in 
accordance with the actual number of the category concerned, 
as described later on. The compound is the Dvandva of the 
copulative class. The genitive ending atthe end of the 
compound word Parmainaprarméya.........tatfoa’ has the 
force of the ‘shésa’t (that is, signified relationship in general); 
the genitive ending involved in the compound ‘ faf{vajiana ’ 
(which is equivalent to faffvasya jaanam’),—as also that 
involved in the compound nishshréyasadhigaumah’ (nishsh- 
réyasasya adhigamah),—has the sense of the uccusative. 


Those enumerated inthe Siitra are the entities or categories 
for the true knowledge of which the present treatise has been 
propounded. Thus the present Sr should be taken as 
stating in brief the purport of the whole treatise ;—this pur- 
port being that the Highest Good is attained by the knowledge 
of the essence of such things as the Soul and the rest; this 
same idea is further elaborated in the next Sütra—the 
sense of which is that the Highest Good is attained when one 
has rightly understood the real nature of—(a) that which is 


The Vartika makes the sentence ‘chdrfhd drandrasumaeah’ precede ‘nirdéshe- 
yathavachanam vigralah’. This also appears to be the natural order: the oxplana- - 
nation of the particular form that the rigraka is to take can come only after the par- 
ticular compound has been noted. 

t Seh is a grammatical technical name given to that which doesnot fall 
within any of the case-relations denotative of active agency towards an action. In 
the case of the Genitive, when no case relation ie found possible, it has to be taken as 
expressing mere relationship in general. i 
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fit to be discarded (¢.9., pain) along with its causes, (i. a., 
ignorance and desire, merit and demerit, as leading to pain), 
(b) that which is absolutely destructive (of pain, i. e., irue 
. knowledge), (c) the means of its destruction i. e., 
8e the scientific treatises), and (d) the goal to be 
attained (i. e., Highest Good); these being the four classes or 
kinds of objeots dealt with (by all philosophical treatises). 


VaRTIEA II. 
[P. 11, L. 8 to P. 18, L. 10.] 


The Bhasya (P. 2, L. 8) having declared that the entity 
is going to be described by means of a comprehensive group 
of siateen, what the Sūtra means is that the categories 
enumerated are the said kinds of entity. 

The compound in the Sitra is said to be of the Copula- 
tive class, because it is that compound alone in which each 
member is of equal importance (and none is subordinated to 
any other). What do you mean by this?“ The 
meaning simply is that every one of the categories, Pramāņa 
and the rest, should be properly understood. If the compound 
were taken to be of any other kind, all the categories, Pramäna 
and the rest, (with the exception of the last, the ‘ Clincher ’) 
would become subordinate adjuncts (to the last), which would 
mean that none of those are things to be understood [which 
would be absurd]. 

Hach of the members of the compound should be mentioned 
by means of words having the singular, dual or plural forme 
So., says the Bhagya, (p. 2, I. 13). The same grounds that 
we have for using different ‘ numbers’ in connection with the 
several categories on the occasion of defining them (later on 
in the Sūtra), hold good here also, (when we are called upon 
to resolve the compound into its component factors). 

The genitive ending at the end of the compound has the 
foros of the ‘shéga’,—says the Bhagya (p. 2, l. 18.—14). 
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“« What is this hg When none of the case- relations is 
intended to be expressed, we have what is called ‘ esh@sa °’; that 
is to say, when what is intended to be expressed (by the 
termination) is neither a case-relation nor any primary action 
(which is the invariable concomitant of every case-relation), we- 
have what is culled che; as for instance, in the case of 
the genitive in the expression ‘brahmanasya kamagdaluh’ 
(the Brähmana's vessel’, where the genitive denotes mere 
relationship, and no action of the Brähmana, or any case- 
relation of his to any action). 


[The compound in question as explained above has two 
factors - (I) ‘Pramanapraméya......nigrahasthanani’ and ‘faf- 
{vam’; on this point an objection is raised].— The compound 
is open to objection, inasmuch as there are incongruities when 
‘tattva’ is regarded as different from ‘ Pram&na’ and the 
rest ;and also when it is regarded as not different from 
these; for example, if the faffva is something different from 
Pramāna and the rest, then the ‘attainment of the Highest 
Good would not follow from the knowledge of Pramàga and 
the rest ; as what is declared as leading to that attainment is 
the knowledge of faffva; just as when one speaks of raja- 
puruganayana’, the bringing is that of the purusa, and not 
of the raja ;— if, on the other hand, the faffoa is the same as 
Pramãna and the rest, then the word faffva in the Siitra 

would be entirely superfluous: if you do not regard faffva as 
something different from Pramäga and the rest, then it is 
absolutely useless to have the word faffva ’.” 


To this objection some people (who are not sure as to 
the difference or non-difference of the faffva from Pramàga 
and the rest) offer the reply that in neither pf the two cases 
there is any incongruity. In the first place, if the faffva were 
different from Pramaga and the rest,—inasmuch as it is not 
an independent entity by itself, it would carry along with it 
Pramage and the rest (that are mentioned along with it); 
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just as when we speak of the ‘existence of the fruils’ as 
being in the pit, inasmuch as existence is not an independ- 
ent entity by itself, it carries along with it the fruits;— 
whence the declaration comes to mean that it is the fruits 
that are present in the pit; in the same 
manner, when the Siitra speaks of ‘the attain- 
ment of the Highest Good’, as following from the 
knowledge ‘of the taffoa of Pramäna and the rest, —inas- 
much as faffoa' is not an independent entity by itself, - what 
is meant is that it is the Pram ia and the rest (the know- 
ledge of whose real nature leads to the said attainment). 
Secondly, if the faffoa bə regarded as the same as Pra- 
mana and the rest, the addition of the word fa, fo would 
not be entirely superfluous; as it would serve the purpose of 
precluding all other things, except Pramäna and the rest 
[this preclusion would not be expressed if the word faffva 
were absent]; just as, for example, in the case of the expres- 
sion ‘the fixity ofthe arrow’, even though the fzity is nothing 
different from the arrow, the word serves the purpose of 
precluding a property (that of mobility) ofthe arrow. That 
it to say, just as in the case of the latter expression what is 
meant is not the arrow m3rely, but also that the arrow is. not 
something else, i. e. a moving thing ;—in the same manner 
the purpose served by the addition of the sh ‘tattoa’ is 
that it indicates that what is intended to bo dechared is, not 
only that the ‘attainment’ follows from the knowledge of 
the real character of Pramana and the rest, but al- o that it 
does not follow from the knowledge of anything else (in the 
hape of such character as are only wrongly imposed upon 
Pramäua and the rest). 

The above answer to the objection it not right; as it 
cannot be proved that“ fativa is the same as Pramāna and the 


Var. Page 12. 


® The Tat. prints out that in the case of the ‘fixity of the arrow’ also, inasmuch 
as the ‘fixity’ which is only absence of motion, is a negative entity, it cannot be iden- 
tical with the arrow, which is a positive entity. 
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rest. [As will be evident from the facts and reasonings 
explained in the following paragraphs, from which also the 
real answer to the objection can be deduced]. 

Says the Bhagya (p. 2, I. 16)—‘Tattoajadnannishshréya- 
adh. ma, ‘the Highest Goud is attained by the knowledge of 
-the real nature (of such things asthe Soul and the rest)’. 

In this clause, the word faff va (real nature) becomes the ob- 
jective, by being that whichis known ; and ‘nishshréyasa’ (Highest 
Good) also becomes the objective, by being that which is 
attained. 

Question :— (1) What is real nature (faffoa)? and (2) 
what is the ‘highest good’ (nishshréyasa)? ” | 

Answer — (I) That which forms the basis of a certain 
thing being cognised in its true form constitutes the real nalure 
of that thing ; that is to say, in the case of every thing it is 
found that there is something in it in virtue of which the 

thing comes to be known as what it is, —and it is this some- 
thing that forms the real nature of that thing. 

(2) As regards the nishshreyasa’ or Good, it is of two 
kinds —seen or preceptible and unseen or imperceptible ; that 
which follows from the knowledge of the real nature of Pra- 

mana and other categories is the seen or perceptible good; 
because as a matter of fact, we find that whenever any one of 
these categories is cognised, it does not fail to bring about the 
idea of either discarding or acquiring or indifference (and 
all this is seen or perceptible.) “But if this view 
were true, then, all the categories would have to be regarded 
as objects that are to be known (for the purpose of attaining 
good); [while we find the Sütra, 1.1.9 later on, specifying 
only twelve ‘objects of cognition J.“ The fact of the 
matter is that (while some sort of perceptible good might 
follow from the knowledge of everyone of the categories, 
Pramiina and the rest, yet) the highest good (which is imper- 
ceptible) follows only from the knowledge of Soul and the 
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other ‘ objects of cognition’ (specified by the ninth Sūtra. “ 
The Opponent objects (to the imperceptible good): —“ As a 
matter of fact we actually see that perceptible good results 
from the knowledge of all the categories, Pramina and 
the rest 3 T while on the other hand, there is no proof for—or 
means of knowing—an imperceptible good that is held to follow 
from the knowledge of Soul and the rest.” It is not true, we 
reply, that there is no proof for this latter; in fact such is the 
actual state of things; it is a well-ascertained fact that the 
Highest Good is attained by the knowledge of Soul and rest ; 
and conversely, when the Soul and the rest are wrongly known, 
the troubles of birth and rebirth (which constitute the opposite 
of the Highest Good) do not cease. This we shall explain 
in greater detail under Sūtra 2. Then again, if the Highest 
Good were to follow from the knowledge of Pram&na and the 
other categories, then Release, (which is the Highest Good) 
could not belong to only those persons who seek it (by 
the right means) ; a8 there is no person who has no 
knowledge of even one of the categories. From all 
this it follows that the man who seeks Release has to 
know only the Soul and such other ‘objects of cognition’ 
(It is not only from the very nature of things that Highest 
Good is attained by the knowledge of Soul and the rest]. 
That it is only the knowledge of Soul and the rest that leads to 
the Highest Good is also indicated by the fact that the Soul 

Says the 72{—It is true that the word nishshréyasa denotes anything desirable, 
and some sort of a desirable result is actually attained by the knowledge of such 
things as Pramãpa and the rest. Büt the goed that is really meant by the word in 
the Sitra is that Aighest from of it which is attained only by the knowledge of Soul 
and the rest; and this is nassen. The pramdga &c. are also mentioned as objects to be 
known for that purpose; as even though it is the knowledge of Soul and the 
rest only that leads directly to the Highest Good,—yet it cannot be denied that 
the knowledge of Pramdya and the rest also aids in that attainment indirectly,’ 

t We have translated this sentence according to the interpretation of the 
Tajparya ;itappeare better to translate it thus— there is no ground for the view 
that perceptible- good follows from the knowledge of Pramãva &., while imper- 
ceptible good geeults from the knowledge of Soul &o.’ 
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and the other ‘objects of cognition’ have been separately put 
forward (by Gautama, in Sütra 9); if Pramāna and the other 
categories were the only ‘objects of cognition’,—and if the 
Highest Good followed from the knowledge of these only,— 
then the author of the Süfra would not have specifically men- 
“tioned the ‘objects of cognition’; in the shape of Soul &o. as in 
that case, all the ‘objects of cognition’ having been already 
mentioned in the opening Sūtra, it would be extremely foolish 
of the author of the Sūtra to specify in a further Sitra (I. 1. 
9) only a few things (Soul, &c.) as the ‘objects of cognition.’ 


Says the Bhasya (pp. 2—8)—‘The same idea is further 
explained in the next Sūtra, the sense of which is that the highest 
good is attained Se. Fo. Fe.’ That which is to be discarded’ 
is pain; the ‘causes’ of pain are ignorance and desire, as also 
merit and demerit; ‘that which is absolutely destructive of nain 
is the knowledge of the real nature of things; ‘the means of the 
destruction (of pain)’ are the ssientific treatises; ‘the goal to be 
attained’ is Release. These four are called ‘Arfhapadant’, 
‘objects dealt with’, because it is these that are described 
and explained by the great, teachers in all philosophical 


treatises. 


GPa SETS 


III 
[Detailed Examination of Safra J.] 
Buisya, | 
[P. 3, L. 3, to P. 7, L. 4.] 

An objection is raised: — The mention of Doubt and 
the rest apart by themselves is superfluous; because all 
these, being included either among the Means of Knowledge 
or among ‘the Objects of Cognition „ cannot be regard- 
ed as different from these.” 

This is true; but for the good of living beings have 
been provided the four sciences [ Vedic, Agricultural, Poli- 
tical and Logico-Metaphysical], of which Logio-Metaphysios 
forms the fourth, also called ‘ Ny&ys’, the Science of Reason- 
ing ;~ each of these sciences deals with a distinct set of sub- 
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jects, and each has its own distinct method of ‘treatment ; and. 
as a matter of fact, Doubt and the rest form the subjects 
dealt with by the science of Logic-Metaphysics * ; consequent- 
ly, if all these were not distinctly enunciated, it would appear 
that this science dealt with the Soul only, like the 
Upanisads. It is for this reason (i. e., for the purpose of guard- 
ing against this idea) that Doubt and the other categories have 
been enunciated with a view to indicate clearly the distinctive 
subjects dealt with by this Science (which thus becomes dis- 
tinguished from the other Sciences). 

[The Author proceeds to show in what manner Doubt and 
the other categories form integral factors of the Science of 
Reasoning}. (A) (As regards Doubt, the third among the enun- 
ciated categories] ‘Nydya’ or‘ Reasoning’ functions nei- 
ther with regard to things unknown nor with regard to those 
known definitely for certain ; it functions only with regard 
to things that are duubtful; as is declared in the Sũfra 
(1-1-41)—‘ on any matter held in suspense, when the real- 
ity of things is ascertained by means of considering the 
two sides of the question, we have what is called Demons- 
trated Truth’ ;—in this Süfra, ‘suspense’ is Douòbt; the 
‘considering of the two sides’ constitutes the process of 
reasoning ; and ‘the ascertainment of the reality of things,’ 
which is ‘Demonstrated Truth ’, forms ‘the knowledge of 
the real nature of things.“ The form in which Doubt appears 
is ‘or’—‘is the thing this or that?; —it is an uncertain 
idea that we have of things; and thus (i. e., being an idea), 
though it is an object of cognition, and thus already included 
in the second category (Praméya), it is mentioned separate- 
ly for reasons indicated above [i. e., because it forms a ne- 
cessary factor, the very basis, of the process of Reasoning). 

LB] As regards Motive’ (the fourth category); — Motive 
is that on being urged by which man has recourse to activity; 
that is to say, it is that, desiring either to obtain or to acquire 
which, man has recourse to an action; and as such, this 
bears upon (or affects) all living beings, all actions and all 
sciences ; and this forms the basis of all reasoning or investi- 
gation (Nyaya) [without some motive, or end in view, no 
reasoning is had recourse to}. ‘What do you mean by this 
nydyya or reasoning?” It means the examination of 

Thus even though Doubt, &. may be included under the ‘Means’ and the Ob- 


jects of Cognition, it is n to enunciate them separately, in order to indicate 
the several ‘subjecta dealt with by the Science, . m 
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things by means of proofs,* that isto say, Inference based 
upon Perception and Verbal Testimony is ‘called ‘Nyaya’ 
or ‘Reasoning’; it is also called Anviksa ’ (‘ investigation’) 
because it consists in the reviewing (anu-tksanc) of a thin 

revjously apprehended (iksifa) by Perception and Ver 

esti nony ; the science that proceeds by this investigation 
is called Anviksiki’, ‘ Nyayavidya , ‘Nyayashastra’, the 
Science of Reasoning’ (Logic). That Inference which is 
contrary to Perception and Verbal Testimony f is not true 
Reasoning; it is false Reasoning. 

Bhi. P. 4. [It has been asserted that Motive bears upon 
all living beings, all actions and all sciences’; the author now 
proceeds to show what motive there is in the three kinds of 
Discussion, mentioned among the categories.) That in regard 
to this (above-mentioned false reasoning’) Discussion and 
Disputation serve distinct purposes is woll known [Discussion 
being carried on for the purpose of getting at the truth, aud 

Disputation for that of vanquishing an opponent]; as regal d- 
Wrangling, we proceed to examine whether or not it has or ser- 
ves any purpose. One who has recourse to wrangling is called 
a wrangler; and when pressed to state what his motive ia, if 
he states his motive, declaring that such is his standpoint 
and such his theory (for establishing which he has recourse 
tothe wrangling),— then he abandons his character of wrang- 
ler (a wrangler being one who does not take up any definite 
position for himself); if, on the other hand, he does not 
state his motive, then he becomes open to the charge. of 
being neither an ordinary man of business, nor a serious 
enquirer ;—lastly, if (in order to escape from these contingen- 
cies) he declares his motive to consist in the showing of the im- 

ossibility or untenability of the position of his opponent 
without the establishing of any position of his own),—then 
too be becomes open to the same contingencies ; for ins- 
tance, when showing the untenability of the onponent’s position, 
he has to accept the following four factors—(1) the person 
showing the untenability (i. e., the wrangler himself), (2) the 
erson to whom the untenability is shown, (8) that (reagon- 
ing) by means of which he shows the untenability, and (4) 
that (untenability) which is shown ; and in accepting these, 
be renounces his wranglership. [The true wrangler being 
one who does not admit anything], If. on the other hand, 
er I. fn that by proofs’ here sre meant the five factors or mem- 
e Taj adds ‘ Analogy’. 
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he does not admit these four factors, then his assertion— 
that his purpose lies in the showing of the untenability of 
his opponent’s position —becomes meaningless. hen 
again, Sutra 1-2-3 defines Wrangling as a collection of sen- 
tences ‘ wherein there is no maintaining (of any definite stand- 
point); now if the wranglor admits what is declared by 
means of those sentences, then that becomes his position, 
which he has to maintain; if, on the other hand, he does 
not admit what is meant by the sentences, then, those sen- 
tences become absolutely meaningless (for bim), and his 
putting them forward becomes a mere random incoherent 
abbling “. 

[Having proved the presence of some motive in all 
actions, the author takes up the original subject, and 
proceeds to show how Example, the fifth category, and the 
rest of the categories enunciated, form integral factors in the 
Science of. Reasoning, and what purposes each of them 
serves. | 


[C] As regards Ezample, the fifth category,—it is some- 
thing that is directly perceived—i.e., which can not fail to 
be perceived (or known) by all enquirers—ordinary men 
and learned (and which needs no proof, which is self-ovident); 
this (Hxample) is, from its very nature, an object of cognition ° 
(and thus included in the second category); but it has been 
mentioned separately, because Inference and Verbal Testi- 
mony are both dependent upon it; it is only when there is 
an Hicample (to corroborate the premiss, for instance}—and 
not otherwise—that there can be a Valid Inference, or Verbal 
Testimony. It is thus on the basis of an Example that all 
Reasoning proceeds; as in demolishing the Opponent’s 
position, it is necessary to show that it is opposed to (not 
compatib-e with) an Example (admitted by both parties); and 
in establishing one’s own position also, it becomes neces- 
‘Bary to show that it is corroborated by an Hramplo. 
[There is yet another reason why importance has been 
attached to Hzample; it is through this that the position of 


The Bha. only puts forward the argumc ts against there being any motive in 
Wrangling; it does not show how a motive is present in this form of discussion. This 
answer has been supplied by the Vartika, wherein it is shown that the definition of 
Wrangling does not mean that the wrangler can have no position of his own ; all that 
it means is that in wrangling his motice lies, not in the maintaining of any position 
that he might hold, but simply in sh »wing the untenability of the opponent's © 
tion. Henceeven though he admits the four factors enumerated above, he does not 
renounce his wranglership. | : 


Downloaded from https://www.holybooks.com 


BHASYA 1-1-t 47 


the atheistic Bauddha becomes doubly untenable]. If the 
Atheist admits a corroborrative example, he renounces his 
atheistic (Nihilistic) position [as by Nihilism, all things have 
merely momentary existence ; and hence it is not possible for 
the Ezample, which must be in the form of something that 
existed in the past, to be present at the time that it is put for- 
ward]; if, on the other hand, he does not admit an Hæample, 
on the basis of what could he attack the position of his Oppo- 
nent? Further, the enunciation of Hæample among the cate- 
gories is necessary, because it is only when the Hzample has 
been described that we can have the definition of the Instance 
oorroborrative of the inferential premiss’ as propounded in 
Sttras 1. 1. 86 and 37,.— the corroborative instance is that 
ezample which possessing the properties of the probandum is 
similar to it’ (Sūtra 36), and also it is ‘that Hrample which, not 
possessing the properties of the probandum is dissimilar to 
it’ (sūtra 37). [Thus the description of Hzample is found 
to be a necessary factor in the art of reasoning}. 

[D] A proposition or statement of fact asserted in the 
form this is so is called ‘ Theory (or Doctrine). This is an 
‘object of cognition’ (hence included under the second 
category); and yet it has been enunciated separately by itself, 
Bhi. Pages, because, it is only when there are a number of 

8 % different theories, and never otherwise, that the 
three forms of discussion—Discussion, Disputation and 
Wrangling—become possible. 

When a certain conclusion has to be proved, a 
number of words (sentences) have to be used; and the five 
sentences that are necessary for the proving of the conclus- 
ion are called Prafijaa’ ao! of the Conclusion) and 
the rest; and these five taken collectively are what have been 
called ‘ Factors’ (the seventh category); all the ‘means of 
knowledge’ (or forms of valid cognition) are found to be 
present among these ‘members’; for instance, the ‘ State- 
ment of the Conclusion’ is verbal; the Statement of the 
Probans is inferential ; the ‘Statement of the Instance is 
perceptional ; the Statement of the Minor Premiss is analogi- 
cal; and the ‘ Reassertion of the Conclusion’ consists in the’ 
indicating of the capability of all the aforesaid Statements to 
bear upon the same object or purpose. It is this five-fold 
declaration that constitutes the highest form of reasoning [as 
it is only when thus stated that the Reasoning su s in 
convincing the unbeliever]. It is on the basis of this form of 
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Reasoning again that the three forms of Discussion proceed; 
they cannot do so without it; and the ascertainment of truth 
also is dependent on this form of Reasoning. It is for these 
reasons that though the aforesaid ‘ members of reasoning,’ 
being in the form of words, are included in the serond 
category, Object of Cognition’, yet they have been inen- 
tioned separately. 


[F] Hypothetical Reasoning is neither included among the 
four aforesaid ‘Means of Cognition ’; nor is it a distinct (fifth) 
‘Means of Cognition’; it however helps the Means of Cogni- 
tion’ in that it leads to the ascertainment of their validity or 
invalidity, and thereby helps in the attaining of true know- 
ledge. As an example of Hypothetical Reasoning, we have the 
following :—T'here arises a doubt as to whether the birth of 
man is brought about by a cause that is itself cansed,—or hy 
a cause that is uncaused,—or it is merely accidental, without 
any definite cause; and this uncertainty affords an occasion 
for the functioning of Hypothetical Reasoning, based upon the 
consiueration of the possible causes (and their effects) ; and it 

roceeds in the following manner: — If birth is brought about 
by a cause that is itself caused, then it is only right that on the 
disappearance of che cause (which being caused is liable to 
disappearance), there should be cessation of birth ;—if birth 
is brought about by an uncaused cause, then, the disappear- 
ance of the uncaused entity being impossible, there would be 
no possibility of any cessation of birth; —if, lastly, it were 
without a cause, then, as coming into existence without a cause 
(and as such being uncaused, eternal), it could never cease to 
be; and hence there could be no cause for its cessation; 
which means that there would be no cessation of birth. The 
. a, Means of Cognition bearing upon the subject- 
Bhi, Page è matter of the above tend to indicate that birth is 
due to Karma; and in this they are 1 05 (have their validity 
established) by the above Hypothetical Reasoning; and thus, in- 
asmuch as Hypothetical Reasoning serves the purpose of analys 
ing the objects of true knowledge, it is regarded as helping in the 
attaining of true knowledge. Hypothetical oning, 
even though included in the second category, ‘Object of Cogni- 
tion,’ is yet enunciated separately, because, along with the 
‘Means of Cognition’ it is of use in Discussion, both in este- 
blishing (one’s own position) and in demolishing (the position 
of the opponent). | „ | 
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] Demonstrated Truth constitutes that true knowledge 
which is the result of the ‘Means of Cognition’; * it forms the 
final aim of all Discussion; and Discussion is aided by Disputa- 
tion and Wrangling. It is the last two categories of Hypo- 
thets;al Reasoning and Demonstrated Truth that carry on all the 
business of the world; and it is for this reason that, though 
included in the ‘object of cognition’, Demonstrated Truth 
has been enunciated separately. 


[H] Discussion consists ina number of sentences (or 
declarations) put forward by various speakers, purporting 
to be reasons in support of several theories, leading ultimate- 
ly to the acceptance of one of these theories as the ‘ demons- 
trated truth’; andit has been enunciated separately for the 
purpose of indicating its distinctive features; as it is only 
when it is carried on in accordance with its distinctive charao- 
teristics that it leads to the ascertainment of truth. 


(Zand J] Disputation and Wrangling are different forms 
of Discussion; they are different from Discussion proper finas- 
much as Disputation admits of the use of Casuistry &c., that 
are not allowed in Discussion ; and Wrangling does not tend 
to the establishing of any position, which forms the main pur- 
pose of Discussion]; and they have been enunciated sepa- 
rately, because they help in the guarding of the knowledge 
of truth once attained (by means of Discussion). 


K] Fallacious Reasons are in reality included among the 
Clinchers (the sixteenth category) ; but they have been 
enunciated separately, because from among the ‘Clinchers’, 
it is these that can be put forward or indicated in Discussions 
—the other ‘clinchers being indicatable ouly in Disputations 
and Wranglings. 


L, M and N] Perverse Reasoniny, Casuistry and Olinchers 
have been enunciated separately, for the purpose of showing 
what they are; as it is only when the real character of these 
has been shown that these can be avoided by one in his own 

Bus. Pace? assertions, and urged with force against the 
i assertions of others; and also when an opponent 


The Tatparya points out that it is the members of Reasoning that are meant 
here by ‘Means of Cognition’; as it is only in them that we have all the Means of 
Cognition along with Hypothetical Reasoning. But it adds that in reality Demons- 
trated Truth is that true knowledge which is led to by Hypothetical Reasoning ; and 
therefore Demonstrated Truth should be regarded az the result of Perception and all 
the other Means of Cognition, as aided by Hypothetical Reasoning. 
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has recourse to casuistry, it can be easily refuted and also 
easily made use of [indicated and explained to the Umpire; 
only when its real character is known] * 


III. 
VIRTIEA. 
[Page 18, L. 10 to P. 22, L. 17.] 


An objection is raised “ Doubt and the rest of the 
categories should not be enunciated separately; as every one 
of them is included in the second category ‘Objects of Cog- 
nition’.” This is not right, we reply; because the enunciation 
of these categories serves the purpose of showing the subjects 
of the Science of Reasoning. You mean to say that, inasmuch 
as Doubt and the rest are all included in ‘the Objects of Cogni- 
tion’ they should not have been enunciated separately; but 
you are not right; because such enunciation is necessary for the 
indicating of all the subjects dealt with by the Science we are 
dealing with. There are four Sciences; and each one of these 
deals with a different set of subjects; for instance, —(a) the 
science of Vedic Trinity deals with such subjects as the offer- 
ing ofthe Agnthof{ra ꝙc.; (b) the science of Agriculture deals 
with the plough and the cart and such other subjects; (o) the 
science of Government deals with the distinct duties of Kings, 
and Ministers; and (d) the Science of Reasoning with Doubt 
&c. Such being the case, if Doubt and the rest were not pointed 
out as forming its subjects, the Science of Reasoning would 
come to be regarded as merely a Science of the Soul. What 
would be the harm, if it did so become? The harm would 
be that, if it were a science of the Soul only, it would be noth- 
ing more than the science of the Upanigads; —and as such, this 
Science becoming included (like the Upanisads) in the science 
of the Vedic Trinity, the number of Sciences would be reduced 

© Thus then it has been shown that Doubt and the other categories, even though 


included in the first two categories, have been separately enunciated with a 
view to indicate the subjects dealt with in the Science of Reasoning. 


Downloaded from https://www.holybooks.com 


VARTIKA 1:1-1 51 


to three only; and thus we would not have the Four Sciences” 
(as mentioned in the scriptures). It is for this reason that 
Doubt and the other categories have been enunciated 
separately. 

[4] Of the categories in question, Doubt consists in that 
form of cognition which is uncertain in its character. To 
speak of a cognition as cognition, and yet call it uncertain is a 
contradiction in terms.“ There is no contradiotion in this; 
we are actually cognisant of this character (uncertainty) of 
some cognitions : in course of our experience we actually feel ‘I 
have an uncertain, a doubtful, cognition’; and (it is so called) 
because (even though itis the ‘cognition an object) it does not dis- 
tinctly apprehend (render knowable) the definite form of that 
object; and thus it is a cognition and at the same 
time uncertain. “In what manner does this 
form an integral factor in Reasoning?” Because, says the 
Bhasya (P. 8, I. 8,) ‘Reasoning functions neither with regard to 
things unknown nor with regard to those known definitely for cer . 
tain’. “ To say that a certain object is known, and yet not 
known for certain is a contradiction in terms :* That which is 
known cannot be not known for certain; if itis not known for 
certain it is not known at all; and hence to say that a thing is 
known and yet not known for certain is certainly a contradic- 
tion in terms,” There is no contradiction bere either; as it 
is quite possible for a thing to be known ina general way (in 
its indefinite form) and yet be not known for certain in its spe- 
Cific details. Even so, the self-contradiction does not cease; 
as it would certainly involve a self-contradiction to call a thing 
‘not known for certain’ in that form in which it is ‘known’ >” 

© The declaration of the Bhdsya—‘Reasoning functions neither with regard to 
things unknown, nor with regard to those known for certain’—means that Reasoning 
functions with regard to things that are known and yet not known for certain; and it 
isin this that the objector finds a self-contradiction. 

f [f a thing is known im ite indefinite form, if one calls it ‘not known’ in that 
form,—this involves a volt · oontradietion. 
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Thus also there is no self-contradiction; for the simple reason 
that you add the qualifying phrase in that form which (which 
shows that there is some form of the object known that is 
not known for certain); if the thing were known for certair in 
all its forms (in which it is known), then there would be no sense 
in the assertion that the thingis ‘known for certain’ in that 
form in which it is ‘known’. Hence it is quite reasonable to 
hold that a thing may be known in its indefinite form, and yet 
be not known for certain in its definite specific details. 


Thus then, it is for this reason—[i.e., because Reasoning 
never functions either with regard to things unknown or to 
those that are not known for certain, but it functions only with 
regard to things with regard to which there is a Doubt]— 
that, even though included in ‘ Objects of Cognition (the 
second category), Doubt has been mentioned separately by 
itself, 


[B] As regard Motive—the question may be asked: 
“ What is Motive?” It is in answer to this that the Bhasgya 
says“ Motive is that urged by which man has recourse to 
activity’;—and in this the Bhasya declares what is found in 
ordinary experience. Next comes the question— What 
is it by which man is urged to activity ?” Some people 
hold that man is urged to activity by Righteousness, World- 
ly Prosperity, Desire and Final Release. But we hold that 
by what man is urged to activity are attaining of pleasure and 
avoiding of pain;and it is only because they are the 
cause of pleasure and pain“ that all things urge all 
conscious beings to activity. This Motive forms the 
basis of Reasoning. (Bhai P. 3, L. 149. What do you 
mean by basis here? It certainly cannot mean the re- 
ceptable or the container. What is meant by 
Motive being the basis of Reasoning is that it is an aid to 


© The thing causing pleasure urges the man to acquire it; while that causing 
pain urges him to avoid it. 
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it; as a matter of fact, the whole process of investigation 
has its source ina Motive; itis only when there is some 
Motive that one has recourse to investigation; and hence it 
is the Motive that sets the investigation into operation. 
“ What do you mean by investigation? Investigation is 
reasoning. “What then is reasoning’?  . ‘ Rea- 
soning , says the Bhasya, consists in the examination of things 
by means of proofs.’ (P. 8,1. 15) That is to say, Reasoning con- 
sists in the due ascertainment of the real character of a thing 
by means of all the Means of Cognition collectively ; in cases 
where any single Means of Cognition brings about the appre- 
hension of a thing, it is not called ‘Reasoning ’; it is only when 
all the Means of Cognition bring about the apprehension collec- 
ively that they constitute ‘ reasoning.’ It is this that forms 
the ‘highest form of reasoning’, as it is by means of this 
that one can convince his Opponent,—as we shall explain 
later ont (Bha. p. 5, Var. p. 18, Il. 9 &c.). 


The Bhasya (P. 8, 1. 15) has also defined Reasoning as in- 
ference based upon Sense · perception and Verbal Testimony.’ Here 
what is meant by the Inference being based upon’ Sense- 
perception &o., is that it should not be contrary to faote 
ascertained by Sense-perception and Verbal Testimony. As 
a matter of fact, we find that when what is known by means 
of Inference is corroborated by Sense-perception aad Verbal 
Testimony (as represented in the members of the syllogism), 

the knowledge attained becomes more clear 
and precise; on the other hand, in a case 
where there is no mutual corroboration among the several 
Means of Cognition, each being presented (in the syllogism) 
in a form pointing to an entirely different conclusion, we 
® The different members of the syllogism are got at through different Means 


of Cognition’; for instance, the Minor Premiss by Analogy, the Statement of a 
Conclusion by Verbal Testimony, and so forth.—See BhA. p. 5. | 


1 The Tat. points out that it is regarded as the ‘highest ' because it has 5 the 
meaus of Cognition for its ausilliaries. 


Var. Page 15. 
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have what is called a mere ‘Muddle’ or ‘Confusion’ of 
Reasoning ; and it is such Confused Reasoning that is put 
forward as ‘ostensible philosophy’ (or mere semblance of 
philosophy) by people seeking after either pecuniary gain, or 
respect or fame (and not really knowing the truth). This is 
what is meant by the Bhisya when it declares that — that 
Inference which is contrary to Perception and Verbal Testi- 
mony is not true Reasoning, it is false reasoning.’ (P. 3. l. 17) 


(1) Asan Example of ‘Inference contrary to Percep- 
tion, we have—‘ Fire is not-hot, because it is a product, like 
the jar.’ “ Wherein lies the contrariness or incongruity 
of this Inference?“ It lies in this that it has 
been put forward in regard to a thing which is not a fit 
object for Inference; that is to say, the Inference pertains to 
a thing which is not an object of Inference; it is not an 
object of Inference, because the thing with reference to 
which the Inference has beon put forward (i. e., the non-hot 
character of fire) is one that has been rejected or negatived 
by Perception“ [and as the operation of Perception precedes 
that of Inference, by the time that the latter has an opportun- 
ity ok operating, the object in question has been negatived!. 
Some people (among others, the Bauddha logician Dinnäga) 
cite as an example of ‘Inference Contrary to Perception’, 
the following Sound is not audible &c., &. But these 
people do not know what forms the true object of Perception 
or of Inferonce. ‘How so?” Because, as a matter 
of fact, the functioning of all sense-organs is beyond the 
reach of the senses, and ‘audibility’ is a function of the 
‘sense-organ (of hearing); and as such, how could it ever form 

© The translation follows the interpretation of the 7af. From what the 
Viartika says in regard to the next example of Inference, cited by Disnigs, it 
appears better to translate the passage thus: — The thing with reference to which 
the Inference has been put forward —i.6., the touch of fre—is one that lies within 


the province of Perception (andassuch it cannot rightly form an object of In- 
ference). 
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an object of Perception [and if audibiliiy is not an object 
of Perception, how can any Inference of inaudibility be 
‘contrary to Perception ’ ?] 


(2) As an example of ‘Inference contrary to Verbal 
Testimony ’, we have the following—‘the human skull is 
sacred, because it is a part of the animal body, like the 
conch-shell.’ In what way can this Inference be called 
contrary to Verbal Testimony P”* Our reply is as 
follows—When one asserts that the human skull is sacred, 
it becomes necessary for him to explain what is meant by 
this sacredness; that is, what is meant by asserting that the 
skull is sacred; if it means that if a man touches the skull, 
no sin accrues to him,—then it should be pointed out for 
what man there isno sin (in the touching of skull); if in 
answer to this, the objecting Bauddha should declare that 
it is he himself to whom no sin accrues by the touch, then, 
ib is quite true: taking his stand, as he does, upon his own 
scriptures, it would be as he says, with regard to himself i. e., 
to him the skull will be quite a sacred object]! If, however, 
he were to assert that it is the believer in tha Vedas to whom 
no sin would accrue by the touching of the skull,—then, 
isagmuch as all believers in the Vedas accept the Vedas as 
‘Verbal Testimony’, the assertion of the sacredness of the 
human skull would be a clear case of ‘contradiction of Verbal 
Testimony’ [as the Vedas distinctly declare the skull to 
be an unclean thing.] Then again [to the Bauddha who, 
independently of Verbal Testimony or Scripture, would 
seek to establish the cleanliness of the skull by means of 
Inference pure and simple, we put the following question:—] 
—What isthe meaning of the assertion that ‘the hnman 
skull is sacred’ ? This assertion is in the form of a specifica- 
tion; and being a specification, it implies the negation or 


© This question emanates from the Baudgba for whom the Shrufi text that 
declares the unclean character of the skull, does not constitute ‘ Verbal Testimony.’ 
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exclusion of all other things; thus then, when you assert 
that ‘the human skull is sacred’ (it implies that something else 
is not sacred) ; it becomes necessary for you therefore, to point 
out what is not sacred (and this cannot be done by one ‘who 
rejects all scriptures; as scripture is the only guide on the 
matter of sacredness and non-sacredness}.. If, in order to 
avoid this contingency, you make your assertion imply that. 
all things are sacred (and the assertion be taken as. not 
implying the non-sacredness of any thing),—then the In- 
ference becomes open to the objection that it can have no 
Corroborrative Instance (a necessary factor in all Inference), 
for the simple reason that all things are made to be included 
in the ‘Subject’ of the Inference. 


(In describing the Wrong N the Bhasya has 
explained it. as that which is ‘contrary to Perception and 
Verbal testimony’; against this the following question is raised] 

— Wberefore should not Inference be spoken of as Contrary 
to Inference (also)” P? The reply to this is that, inasmuch 
as there is no possibility of two (contradictory) Inferences with 
reference to one and the same subject, there can be no ‘con- 
tradiction’ (of one Inference by another)“; as a matter of fact, 
it is not possible that with regard to one and the same thing 
there should be two Inferences, fully equipped with all neces-: 
sary negative and affirmative premises; and consequently an In- 
ference can never be ‘Contrary to Inference’, From this 
same reasoning it follows that Inference cannot 
| be ‘contrary to Perception’ either.” This cer- 
tain! y does not follow; because as a matter of fact an Infer» 
ence fully equipped with negativeand affirmative premises 
is actually rejected (or sublated) by Perception [and this is 

© The sense is that whenever there are two contrary conclusions . obtained by 
two Inferences, the one Inference does not reject the other in favour of itself.; what 
happens is that they nullify each other, it is only when of two contrary ccgnitions, 


one is by its very nature, more authoritetive than the- . that ere ts is that real 
contradiction whereby one rejects the other. 
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due to the fact that the latter is more authoritative or trust- 
worthy than the former; and as such there can be no nulli- 
fication of both, as in the case of two Inferences, which must 
be cf equal strength |. eoo 


“(Granting that Inference cannot be ‘contrary to Per- 
ception’ | wherefore cannot Inference be ‘contrary to Analogy’ 
[and yet the Bhasya does not mention this]? It is not 
that Inference cannot be ‘contrary to Analogy’; and yet the 
Bhägya does not mention it, because it is already included or 
involved in the contradiction of the former two Means of Cogni- 
tion’ (i. e. Perception and Verbal Testimony); that is to say, the 
‘contradiction of Analogy’ is involved in the contradiction of 
the other two ‘means of cognition’; for instance, we shall point 
out later on that ¢ Analogy consists in the cognitior of 
similarity (which is perceptional) dependent upon (i. e. aided 
by) remembrance due to impressions left by Verbal Testimony 
(and this latter is Verba!); and thus the contradiction of this 
Analogy would be already included in, and implied by, the 
‘contradiction of Perception and Verbal Testimony’ (men- 
tioned in the Bhügya). 

Says the Bhasya (P. 4, L. 1).—*That in regard to this, Dis- 
cussion and Disputation serve distinct purposes is well known.’ 
In regard to this, an objection is raised Why should this 
subject be introduced in this place? [after ‘Motive’ has been ex- 
plained, it was necessary to take up Hzample, which is the next 
in the list of categories, —and not Discussion &o.].” . The 
answer is that the subject has been rightly introduced by the. 
eln view of the fact that the Vārțika doos not deny the possibility of Infer- 
_ ence. being contrary to Analogy, but only makes it follow from the Contradiction of 
. Perception and Verbal Testimony,—the Tag. has construed this passage in the 
manner in which it has been translated. 

+The Analogical Cognition -in the form ‘this animal is called wag, —is brought 
about by the perception of similarity as aided by the remembrance of the trustworthy 
| asertion that ‘the animal ressembling the cow is called gavaya’. Hence every case 


of. ‘Contradiction, of Analogy’ would only be a gaso of ‘Contradiction of Perception 
and Verbal Testimony.’ 
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Bhagya in the present context, with a view to consider what 
motive (or purpose) there is in Discussion and Disputation;— 
the consideration of this matter being necessitated by the previ- 
ous declaration of the Bhasya to the effect that ‘Motive bears 
upon all living beings, all actions, and all sciences’ ; [and thus 
the discussion started by the Basa actually forms part of 
the explanation of ‘ Motive ’, and does not introduce the sub- 
ject of Discussion and Disputation as independent categories. ] 
It is with this view therefore that we have the Bhisya declar- 
ing in regard to this, Discussion and Disputation serve distinct 
purposes’;—‘in regard to this’, that is, in regard to (in connec- 
tion with) the ‘ false reasoning’ spoken of in the preceding sen- 
tence.* [This being universally admitted as regards Discussion 
and Disputation, the BAdsya continues |—‘As regards Wrang- 
ling, me proceed to examine whether or not it has any purpose 
(to serve). Some people hold that, consisting as it does of 
mere fault-Qnding, Wrangling cannot have any purpose or 
motive. This however is not true; because, as a matter of 
fact, Wrangling is not mere fault-finding; a man is called a 
wrangler when, though taking up a position, he does not 
make it his business to establish it (but proceeds merely to 
demolish the position of the adversary); in fact, if he were not 
to take his stand upon a definite theory or position, he would 
be derided and dismissed as a mere madcap. Says the Bhasya 
—If he declares his motive to consist in the showing of the unten- 
ability of the position of his opponent, then also he becomes open 
to the same contingencies ; and the sense of this is that even 
so, if he accepts the four factors—mentioned in the Bhasya, 
that constitutes his ‘position’; and if he does not accept 
these, then he becomes fit for the merest derision and neg- 
ente only with regard to ‘False reasoning’ that Discussion and Disputation 
have their use ; because in both of these the reasoninge propounded by both parties 


cannot be true ; hence it becomes necessary to ascertain whose is ‘true reasoning’ and 
whose ‘false reasoning’; and this purpose is served by Discussion and Disputation. 
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lect. Then again, Wrangling has been defined as that sen- 
tence which does not establish any counter-theory ; now if the 
wrangler accepts the meaning of this sentence, that becomes 
his position ; if, on the other hand, he does not accept the 
meaning of the sentence (that he himself pronounces), he 
makes himself ridiculous. Thus has Motive been explained. 
[C] As regards Frample, it has been defined (in 
the Bhisya) as that which is directly perceived. What do 
you mean by this? —asks the Opponent. What is meant 
is that a thing, that is not beyond the range of the know- 
ledge of (i. e., incapable of being known by) ordinary men 
and philosophic enquirers, constitutes an Example. It is 
only thus that the Soul and the rest become included. That 
is to say, it is only when the definition of Hrample is inter- 
preted to mean ‘ that which is not incapable of being known,’ 
that it can include such (imperceptible) things as the Soul 
and the like (which are actually found to be cited as Hzamples 
in philsophic treatises) ; if on the other hand, the Example is 
declared to be such as must be amenable to Sense-perception,t the 
Soul and such other things become entirely excluded; and this 
would militate against those aphorisms (of Gautama) where- 
in these things (the Soul and other imperceptible things) are 
actually cited as examples. The Example, defined as above, 
is included in the second category of the ‘object of cog- 
©The sentences put forth by the Wrangler are intended to show that the position 
of the adversary involves certain fullacies; if he then accepts the truth of this 
assertion’ this inay be regarded as the position tuken up by himself; if he does not 
accept its truth, he purposely declares what is false. 

' +The sense of the objection raised by the questioner is that the definition is so 
palpably absurd that it must mean something en'irely different from what it ap- 
pears to mean;everything that is directly perceived cannot bean example ; nor is 
every example such as is directly perceived, because we find many examples cited 
as such, which are not perceptible, but cognisable by other means of cognitioa. 

{The printed edition reads pratyakg tidi ', but the adi’ appears to be superflu- 
ous ; as the original definition mentions only ‘ prafyaksa.’ If we must retain ‘ ddi,’ 


the meaning would be that if any one of the various means of cognition be specified’ 
such things as are not cognisable by that means would become excluded. 
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nition * „ because it is actually found to be. cognised; 
and yet it has been enunciated separately be- 
cause all Reasoning is based upon it; as is 
pointed out by the Bhagya—tt is only when there is an eg- 
ample, and not otherwise, that there can be a valid. Inference 
or Verbal Testimony ; the meaning of which is that, as a mat- 
ter of fact, it is only when a thing has. been perceived (before, 
in a well-known substratum, which forms the Example} that 
it comes to be inferred [in another substratum] (which sbows 
that Inference is based upon previously known examples); 
and it is only what is already known that is spoken of to 
others * (which shows that Verbal Testimony is based on pre- 
viously known examples). There is yet another reason why 
Zæample has been enunciated separately: It is through this 
that the position of the Atheist is shown to be untenable, in- 
volving a self-contradiction if he admits of an example, as 
well as if he does not admit one; this has been fully 
explained in the Bhasya. 


vun Pace 17. 


[D] The specification of a definite opinion is what 
is called Theory ',—this ‘opinion’ being expressed in 
the form either of ‘this’ or ‘thus’. f The former 
is the mere mention of a thing in a general way; while 
the latter points out its distinctive characteristics ; when 
these opinions are specified,—as that this is the opinion 

*When one has known in a number of cases that a certain word denotes acer- 
tain meaning,—then alone is he able to speak of the aiiis to others by means of 
that word 

+The translation deviates a little from the interpretation ofthe Tãtparya. Here- 
in tho this is rightly explained as referring to the object; but when it adds that the 
ê this refers to opinions common to all philosophical systems,—and thereby is made 
tio take the mention of this is the opinion of the Sankhyas, &o. &0.“ as only a partial 
illustration,—it appears to,be unnecessarily forcing the iuterpretation ; because if 
this referred to universally recognised things, how could the Vartika eay—‘this is 
the opinion of the Sankhyas &. &.“? The sense appears to be simple enough :—the, 
*this’.refera to the mere enunciation or enumeration of the categories, While thus’ 
refers to the further delineation of the characteristics of those categories. . This 
interpretation alone makes the following objection possible. . 8 
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ok the Szükhyas', this the opinion of the Yogas’,—they come 
to be known as Theories. An objection is raised—"[If 
Theory consisted only in the aforesaid specification, then] 
in that case the name Theory could not rightly be given 
to those theories that are common to all systems,—inas- 
‘much as in the case of these no specification would be possi- 
ble; for the simple reason that they do not belong speci- 
fically to any particular system.” This is not right, we 
reply ; because in thecase of such theories, we could have 
the specification in the form—* Such is the opinion of all.’ 
Even though Theory is included in the second category of 
Objects of Cognition , yet it has been enunciated separate- 
ly, because it forms the subject of all Discussion &o. ; it 
is only when there are different Theories (with regard 
to thesame thing) that we have Discussions, Disputations 
and Wranglings with reference to them. 


[E] As for the Factors of Inference’ (mentioned as the 
seventh category), they are various parts of a sentence. 
What is this sentence of yours ? * [When a number of 
words are used] there is an idea afforded by the word denoting 
the object ; and when this idea is taken along with the re- 
membrance that is afforded by the other word denoting cer- 
tain qualifications of that object,—by the help of that remem: 
| brance we get at the idea of that object as qualified by, or 
related to, that qualification ; and that which is the means 
of getting at this idea of the qualified object, is what we 
gall ‘Sentence’, t And it is the parts of such a sentence 
that have been referred to above as forming the factors. 
“ How many of these parts are there? As many, we reply, 

© The. sense of the questioner is that all the individual letters having only 
momentary existence, they can never coexist, and as such they can never coalesce to 
form what is generally known as ‘ sentence.’ 

+“A sentence is a conglomeration of such words as give rise-—[directly by means 
of one word and indirectly by the remembrance. of the other words] to one con» 
nected idea - gays the Tafpar ya. 
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as are necessary for. the accomplishment of the conclusion. 
“ What do you mean by conclusion?” The conclusion con- 
sists in the object in question having the particular character 
that is sought to be proved. “ What then do you mean by 
accomplishment ?” It is the cognition or idea of the ob- 
ject as possessed of the character in question.“ These 
‘Factors are mentioned by name in the Bhagya, as State- 
ment of the Conclusion and the rest.“, (The Bhasya P. 5, L. 
8, adds all the means of cognition or forms of valid cognition 
are found to be present among these Factors ; for instance, the 
Statement uf the Oonclusion is verbal, &c., &c. Against this an 
objection is raised]! —“ It is not right to say that the State- 
ment of the Conclusion is verbal; because Verbal Testi- 
mony always affords a certain and definite cognition of the 
teuth or real nature of things; while what is asserted in the 
Statement of the Conclusion is something that is yet to be 
proved (by means of the Reasoning).” The reply to this 
is that, as a Matter of fact, what is sought to be proved 
(by means of the Reasoning) is that which is known Verbally 
(by means of the Statement if the Conclusion) ; hence there 
is nothing wrong in the assertion that the Statement of the 
Conclusion is Verbal ;—that is to say, the Statement of the 
Conclusion is Verbal, in so far that by means of the Reasoning, 
the Reasoner tries to make known to another person what 
he has himself known by the means of the words (of the 
Statement of the Conclusion).t Similarly, when the Bhagya 
sence of the character in the object ; while the latter means the recognition of that 
presence, of the object as possessing that character. 


+ The translation is not exactly in keeping with the commentary. The sense of 
the reply, according to it, would be as follows— What the Logician wishes to 
prove by means of his reasonings are such things as the existence of the Soul 
&c., Ko., all of which he knows’ in the first instance, by means of the verbal tes- 
timony of the Scriptures." That such is the sense accepted by the commentary is 
indicated by the remark —“ Even though the statement of the conclusion in all reason- 
ings cannot he Agama, yet what the author has in mind are the reasonings of the 
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speaks of the probans being inferential, it applies the name 
of ‘ Inference’ to the mere perception of the probans (inde- 
pendently of its relation to the subject) ; that is to say, the 
second perception of the probans that we have [at the time 
of the recognising of the Minor Premiss, asserting the pre- 
sence of the probans in the sudject,—the first perception 
being at the time of the recognition of its concomitance with 
the probandum] becomes the cause conducive to the incite- 
ment to activity of the mental impression of its concomitance 
(with the probandum,—which concomitance has been per- 
ceived on a previous occasion, and an impression whereof 
has been left upon the mind) ; and it is for this reason that 
it has been called ‘hé/w’ or cause; and it is the statement’ of 
‘this ‘ probans’ that has been called figuratively * ‘ inference’, 
(in the Bhasya). In the same manner, the Bhasya speaks of 
the Instance as perceptional, because it serves to present the 
object of remembrance (i. e., the invariable concomitance bet- 
ween the probane and the probandum) to be as certain as if it 
were actually perceived. That is to say, what the Reasoner 
does is to remember something (the concomitance) that he has 
previously perceived, and then puts it forward as the instance ; 
and thus, inasmuch as this statement of the instance is 
Statement of the Conclusion does isto make known verbally what is sought to be 


proved by the reasoning. 

o Why the Probans should be figuratively called ‘ Inference is thus explained 
by the Parishuddhi—Inference, as the means of inferential cognition, consists of the 
two factors of (1) the remembrauce of the invariable concomitance of the probans 
with the probandum, and (2) the recognition of the presence of the probans in the 
subject;now this Inference is helped by the remembrance of concomitance ; the 
Probans also, in the bringing about of the recognition of its presence in the subject 
is helped by that same remembrance ; it is this similarity that forms the basis for the 
the application of the name Inference to the statement of the Probans. 


¢ The statement of the Instance has been called perceptional, because what it 
recalls has been previously known by means of Perception, and also because it re- 
calls it in a form as much beyoud all doubt asif it were actually before the eyes at 


the time. 
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in full accordance with what has been directly perceived 
before, it is like Perception itself (being as much beyond 
doubt as any fact of perception; and as such it 
has been spoken of as perceptional.  “ What 
do you mean by saying that it is like Perception? What 
it means is freedom from doubt): just as there is no doubt 
(or difference of opinion) with regard to a fact of Perception, 
so also there is none with regard to the instance. Similarly 
the Bhasys speaks of the Statement of the Minor Premiss 
as analogical ; and this is due to the character of analogy’ 
being attributed to that one factor of real Analogy, which 
consists of the idea of as that so this’; that is to say, analo- 
gy (pertaining to the animal g.zvaya, for instance) is depend- 
ent upon the assertion ‘as the cow so the gavaya’,——consist- 
ing in the apprehension of similarity (between the cow and 
the gavaya) before the eyes; this Analogy comes about after 
the due comprehension of the assertion involving the idea 
of ‘as that so ‘this’, and is aided by Perception and Verbal 
Cognition and Remembrance *; and thus in this, the idea of ‘as 
that so this forms one of the factors; and to this one factor 
people figuratively apply the name of Analogy [and 
it is on the basis of this figurative application of the name 


“Var Page 18. 


»The process of analogial cognition is thus explained in the T@tpary «Firat of all 
the man must ha ve the verbal cognition in the shape of the knowledge of the aesertion 
as the cow so the gavaya’ ;(2) knowing this when he goes to the forest, he sees a 
certain animal before him—this is the factor of Perception; (3) then he 
remembers the meaning of the aforesaid assertion ; through the aforesaid 
Perception and Remembrance he perceives the similarity of the cow in the 
animal before him; it is this cognition of similarity. that constitutes analogy 
(Upamana as the means of cognition), which is the means of the analogical cogni- 
tion in the form ‘this animal is named gavaya.’ Thus Analogy is found to be oom- 
posed of the factors of (I) verbal cognition in the form ‘as that so this’, (2). the 
remembrance of that cognition, (3) the perception of the animal and its similerity to 
the cow. The statement of the Minor Premiss is in the form this mountain has 
Are (just as the culinary hearth hae fire)’ ; in this we have the same notion of as 
_, that (hearth) so this (mountain), which notion forms one factor in the analogical 
proocte; and, if we apply the name Analogy to this factor, we are justified i in saying, 
that the statement of the Minor Premise is analogical. 
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that the Statement of the Minor Premiss is analogical). 
Lastly, the Bhasya has defined the ‘Reassertion of the Conclu- 
sion’ as consisting in the indication of the capability of all the 
aforesaid statements to bear upon the same object or purpose. 
In regard to this the question is raised —“What do you 

mean by the statements bearing upon a single object?” What 

is meant is that they are treated as ‘one sentence’ (eyntao- 

tically connected with one another). “What do you mean 
by capability ?” What is meant by ‘capability’ is that 
every one of the statementsin question is dependent upon 

what is expressed by another ; we shall explain this later on. 
The word ‘Nigamana’ (the technical name for the final 
Reassertion of the Conclusion) also literally means ‘that by 
means of which all the other Factors of the Reasoning are 
tied together (nigamyanté anéna), i. e. made to bear npon a 
single object.’ 

Says the Bhasya—It is this fivefold declaration that cons- 
titutes the highest form of Reasoning. Question: — What 
do you mean by its being the highest form?’ What is 
meant is that it is only when the Reasoning is presented in 
the aforesaid form (of the five sentences taken together as 
syntactically related to one another) that it succeeds in oonvin- 
cing, or bringing the conclusion home to, the opponent or the 
unbeliever. When each of the f statements is put forward 

* ‘Capability’ as here spoken of is a character belonging to the verbal state- 
ments; and what is meant is that they are so inter-related that if they are taken 
severally by themselves, they are found to be wanting in some essential feature; and 
it is only when they are taken as collectively bearing upon a single object or pur- 
pose that they are found to be complete ; this one purpose in the present case consists 
in the presenting of the probans complete in all its parts; and the capability referred to 
is the oharacter of collectively tending to accomplish this one purpose. It may be 
noted that the commentators base this interpretation upon Jaimini's definition of 
‘one sentence’ contained in his afra 2. 1. 46. 

From the context it is clear that the word pramipa here stands for the 
various factors of Reasoning,—which have been showd to involve the various — 
Means of Cognition or Pramipa; that this fe so is clear from the next sentence, - 
The Ta¢parya, on the other hand, takes the word ae referring to the Pramipas in 
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by itself, it does not convince the opponent ; on the other 
hand, when all the five are put forward ina body they do 
convince him; and it isin this fact that lies the ‘highest’ 
character of the Reasoning. 


[With regard to the ‘ Factors’ of Reasoning a further 
question is raised]— Do these Factors form a Means of Cog- 
nition other than those enunciated among the Pramũnas ? 
Or are they included among those same?” What do 
you mean by raising this questionP—we ask. The 
questioner explains his point :—“ [f they a form Means 
of Cognition other than those enunciated, then it is not 
right to omit the mention of these (among the Pramfnas) ; 
if on the other hand, they are included among those 
same Pram@nas, then, the separate mention of the 
Factors becomes entirely superfluous,” Our answer to 
the above is that the Factors are not distinct Means of 
Cognition; and yet they have been mentioned separately— 
(1) because it is only these, when taken together as collective- 
ly forming a single sentence (i. e. being syntactically connect - 
ad), that bring conviction to the unbeliever; (thus serving an 
important purpose, not served by any other means);—and 
(2) because it is only as distinct (from the well-recognised 
Means of Cognition) that the Factors serve the purpose of 
setting going the several forms of Discussion, Disputation 
and Wrangling ; and as such they form the basis of the 
ascertainment of truth. “What do you mean by the 
Factors being the basis of the ascertainment of truth?” 
general, and not to only those involved in the ‘factors of reasoning’; and this 
interpretation makes it necessary for the commentary to add the apologet io sentence 
though each of the Pramanas, Perception and the rest, is severally found to be 
sufficient for convincing the people, in regard to all ordinary inatters, yet what the 
textis referring to are such extraordinary subjects as the existence of the Soul, the 
trustworthiness of the Veda and such other matters relating to the Highest Good; 


none of these matters can be brought home to the unbeliever except by means of the 
Ave · membered reavonings propounded in the Nydya treatises,” 
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What we mean is that they are the cause or means of 
getting at the true knowledge of the real character of things.” 
[F] With regard to Hypothetical Reasoning the Bhasyu 
says Hypothetical Reasoning is neither included among the four 
‘Means of Cognition’, nor is it a distinct ‘Means of Ooguition'; and 
the reason why this is so lies in the fact that it does not bring 
about any definite cognition; that is to say, as a matter of fact 
‘Means of Cognition’ always bring about definite cognitions, 
while Hypothetical Reasoning does not do this; as such, it can- 
not be included among the ‘Means of Cognition’; and for the 
same reason it cannot be regarded as a distinct ‘Means of 
Cognition’, [And yet it had to be enunciated, because] it 
serves the distinctly useful purpose of scrutinizing the subject- 
matter of the Means of Cognition, and thereby helps these 
latter (i. e. makes them truly effective). “Tt has been 
said that Hypothetical Reasoning scrutinizes the subject" 
matter of the Means of Cognition,—what do you mean by 
this sorutinizing?' By ‘scrutinizing’ in this connection we 
mean the ascertaining of validity or invalidity; that is to say 
Hypothetical Reasoning helps to ascertain that such and such 
a cognition in valid, and such and such is invalid; t all that it 
® Says the Parishuddhi—The object, as ondlowed with the character that forms 
the probans, is known by means of the /uctors, directly,—while ae endowed with 
the character that forms the probandum it is kuown by their means, but indirectly 


through the knowledge of its foriner cliaracter. 

+ This passage explains in what manner Hypothetical Reasoning operates. The 
sense is that, as a matter of fact, the Means of Cognition is found to bring about cogni- 
tions; and as such being an Jnstrument, it stands in need of a definite procedure where- 
by it could briug about the cognition. This much-needed prosodure is supplied by 
HypotheticalReasoning, which, consisting of the consideration of validity aud invalidi- 
ty, helps theMeans of Cognition by ratifying the cognition brought about, if it is found 
to be valid; and it is only the Means of Cognition thus helped that can be truly 
offective in the bringing about of a right cognition. Hypoth+tical Reasoning by itself 
cannot bring about defnite cognition; because being hypothetical in its form, it is de. 
pendent upon a negation, and as such cannot itself form an adequate instrume:tt, 
Hypothetical Reasoning is said to be hypothetical, &., because it is found in the form 
it such and such (as indicated by the Means of Cognition) wero not the case, such 
and such would be the incongruities involved.’ (Ta fparya - Fa / tahudghi.) 
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Pee does is to ratify or corroborate (by rejecting 

all contrary contingencies) that cognition’ 
which is found to be valid; and it has nothing to do with 
the actual cognition of things (which is brought about by 
the Means of Cognition); and because it does not bring about 
the Cognition of things, it cannot be regarded as a distinct 
Means of Cognition’ by itself. In the example cited in the 
Bhasya, the cognition represented as ratified by the particular 
Hypothetical Reasoning is—‘Birth is due to Karma’;* and 
with regard to this the Opponent asks “ How do you know 
that birth is due to Karma ?” We know that itis so 
because we find (among living beings) a diversity of charac- 
ters and conditions. What is this diversity ?“ It is 
found in the form of good and bad circumstances. For 
instance, in regard to good circumstances, we meet with 
the following diversity (or varying grades); (1) among 
beings, there are divine and human beings ; (2) among 
human beings, there are males and females ; (3) among 
males, there arè Brähmanas and non-Brihmanas ; (4) 
among Brahmanas, some are possessed of efficient organs of 
perception, while others have only inefficient organs; (5) 
among those possessed of organs, some belong to high fami- 
lies, while others are born of low ones; (6) among those of 
high families some have all their limbs intact, while others 
are maimed ; (7) among the former one is learned while the 
other is ignorant; (8) among the learned, one is self-reliant, 
while another is timid; (9) among the self-reliant one is 
independent while another is dependent upon others. Then 
again, in regard to bad circumstances, we meet with such vary- 
ing grades as the following :———(1) there are animals and 
hellish beings; (2) among hellish beings, some are only 
pierced by thorns of .the cotton-tree, while others are. 
tortured by being boiled in cauldrons of ‘iron ; (3) among.. 


— . —DLe—3—n . ——— 4 
©The Tajparya explains that ‘karma’ here stands for virtue and vice, or merit 
and demerit, techincally called ‘dparva’: ind not for action. ö 
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animals, one is a cow, while another is something else. This 
diversity of conditions could not be possible, except through 
some such cause as is manifold, not momentary and yet 
not eternal, pertaining to each individual object and to 
each individual Soul specifically.* „Why so?” Because 
(if there were no such cause, and the diversity in question 
were due to the things of the world themselves, as for 
instance, the Earth and the like) then, inasmuch as all such 
substances as the Earth and the rest would be common to 
all men,—and as (es hypothesi) there would no differen- 
tiating cause in those substances themselves, all things (and 
conditions) would belong in common to all men; while as a 
mavter of fact, we actually perceive diversity. For these 
reasons we conclude that it is Karma which is the cause of the 
specific diversities in question. This Hypothetical Reasoning 
is included under the second category of the ‘ Object of 
Cognition ’, because it is something actually cognised. [And 
yet it has been enunciated separately because it helps the 
Means of Cognition ’, as explained above, and for a further 
reason pointed out below, Tert, P-19, ll. 20-21. ] 


. [G] Says the Bhisya—Demonstrated Truth constitutes 
that true knowledge which is the result of the Means of Cog- 
nition. t The Opponent asks--“ When is Demonstrated 
Truth the result of the Means of Cognition?” It is re- 
garded as the result when it is not put forward as the 


© Each of these epithets is thus justified by the Ta¢tparya—(1) The cause must 
be manifold, because, if it were one only, then there would be uniformity, aud not 
diversity ; (2) it cannot be momentary ; a8 it could not bring about the diversity long 
after its own existence; and yet such is found to be the actual case; (3) it must be 
not- eterual; as if it were eternal, the resultant pleasure or pain would also be eternal, 
which it is not; (4) it must pertain to one individual object, because if the same 
cause affected several objects, there would be no variety among these objecte ; (5) 
it must pertain specifically to such individual Soul; as otherwise there would be no 
variety in the conditions under which several Souls are born. 

+' The Means of Cogvition as embodied in the Factors of Reasoning. See note 
from the Piz in connection with Bhagya above (page 49). - 
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means of getting at the cognition of another object ; on the 
other hand, when it is found to lead to the cognition of: 
something else, it is regarded as the Means of Cognition ;* 
and there is no such hard and fast rule as that it must be 
regarded either as result only, or as means only; 
this we shall explain later on under Süfra 2-1-16, where 
we shall show that one and the same thing comes to be 
spoken of by means of two words, by reason of its two cha- 
racters [in the same manner Demonstrated Truth may be 
spoken of as result and also as means , as explained 
above). 

[With regard to Hypothetical Reasoning and Demonstrated 
Truth taken together] the Bhasya says — t is the last two 
categories of Hypothetical Reasoning and Demonstrated Truth 
that carry on all the business of the world t. The meaning of 
this is that it is only when the intelligent man acts after 
arriving at the. demonstrated truth after due reasoning that he 
is enabled by méans of these to discard what he finds fit for 
being discarded, and to acquire what he finds fit for being 
acquired. 

Demonstrated truth may be regarded as included either 
among the Means of Cognition (the first cate. 
gory), or among the ‘ Objects of Cognition’ (the 
second category); that is to say, when it is a result it is an 
* object of cognition °’, while when it is a means of the cogni- 
tion of other things, it is a Means of Cognition. [Though 
thus included, yet it has to be enunciated separately, because, 


Va. P. 20. 


® For instance, when we infer the presence of fire from the presence of smoke 
we have the demonstrated trath with regard to the presence of fire; if the 
process ends with this, we regard this Demonstrated Truth as the renault ; but 
if the cognition of the presence of fire leads to the farther cognition of the pre- 
sence of heat, or tho possibility of the burning of the mountain, we mast regard it 
as the means of this other cognition. 

+The Bhigya takes the two together because the two are invariable concomi- 
tants of each other. 
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along with Hypothetical Reasoning, it helps tocarry on the 
business of the world, as pointed out above.] 


[H] With regard to Discussion, the Bhasya says that 
it is carried on by various speakers; that is to say, inas- 
much as it consists in the presentation of several theories, 
it is carried on by several speakers (each putting forward 
and trying to establish his own theory), The Bhasya adds 
the sentences are put forward in discussion) purporting to 
be reasons in support of several theories, leading ultimately to 
the acceptance of one of these theories as the demonstrated truth. 
The word ‘ pratyadhikaranam’ in the text of the Bhägya 
means that which is sought to be proved, i. e., a theory; and 
the reasons in support of this are called the Sadhana’ of 
this. What does the Bhasya mean by this?“ What 
it means is that in Disoussion both (or all) parties taking 
part in it should put forward reasons in support of 
their theories ;* and that it must end in one ofthe theories 
being accepted as the demonstrated truth;f7 all this we 
shall explain later on. “In what form does this Discus- 
sion appear”. It consists of a number of sentences—says the 
Bhasya. An objection is raised “ In Sütra 1. 2. 1, we find 
Discussion defined as consisting in the proving and refuting 
(of theories) through Pramänas and Hypothetical Reasoning’: 
by ‘prama@nas’ here must be meant valid cognitions, because Sd. 
fras 1. 1. 4 et seg. speak of Perception and the other Pramagas 
as the cognition produced by the contact of the object with the 
sense-organ’; from which it is clear that all pramãnas are coge 

© This distinguishes Discussion from Wrangling; in the latter the sole purpose 
of the Wraugler lies in the disoomſitting of his oppcnent; and he do snot concern 
himself about the establishing of his own position; in fact he does not even put for- 
ward any theory of his own. 

t This distinguishes Diseussion froin Disputation, in which though both dispu- 
tants have to put forward their theories, it need not lead to the acceptance of either 
as the demonstrated truth; as the sole aim of each party lies in showing himself as 


superior to his opponent ; their motive does not consist in the finding out of the real 
truth of the matter. 
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nitions ; then as regards ‘ Hypothetical Reasoning’; it is mere 
conjecture ; and this also is only a form of cognition ; [thus ac- 
cording to this definition of Discussion as given in the Sitra, 
it must be regarded as consisting of cognitions]; under the 
circumstances, it is not right to speak of it as consisting of 
of a number of sentences [as the Bhägya does]; because a 
cognition cannot be sentence.’ This objection is not 
well-taken, we reply; because the Sütra (1.2.1) that has 
been put forward means something totally different“ (from 
the meaning attributed to it by the Objector); as we shall 
point out when we are explaining that Séra. 


[I-J] Disputation and Wrangling are distinct forms of 
Disoussion—says the Bhasya. “Wherein lies the distinc- 
tion? It consists in the excess and deficiency of certain 
factors,; for instance, in Disputation we have the use of 
Perverse Reasoning, Casuistry and Clinchers ;and as such 
it exceeds the limits of ‘Discussion’ (in which all these are 
absent); and this same Disputation, when without the attempt 
at establishing the counter-theory, constitutes Wrangling 
(which therefore is defictentin this principal factor, which is 
present in Discussion). What is meant by the pointing out 
of these ‘distinctions’ is that all the three are only different 
forms of argumentation (they are not entirely different), 
_ differing only in the methods of arguments employed in each; 
another difference (between Discussion on the one hand, and 
Disputation and Wrangling on the other) is that with refer- 
ence to the persons with whom they are carried on: Discus- 
sion is carried on with a person who is willing to learn; while 
Disputation and Wrangling are carried on with persons who 
are perverse in their ignorance (and too proud to learn). 

€ The words of the sitra—'proving’ and ‘refuting’—mean not the actual proof 
. and refutation, but the stalement of the reasons tending to prove and refute; and 


certainly there is nothing incongruous in speaking of the ‘ statements’ as ‘a number 
ofsentences.’ 
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[K] There are four characteristic features of the 
true Reason (or Probans); when certain Reasons are put for- 
ward which are wanting in one or more of these features, 
—and as such are not true Reasons, and are yet put forward 
as such,—they are called ‘Fallacious Reasons’. In reality 
these are ‘Clinchers’; and as such included in the sixteenth Ca- 
tegory; and yet they have been enunciated separately; be- 
cause it is these that can be put forward or indicated in Dis- 
cussions—says the Bhasya. This clause of the Bhasya has 
been taken to mean that ‘because Fallacious Reasons are 
indicated in Discussions, therefore they are enunciated sepa- 
rately.’ But this is not right; in whatever way we take 
it, there is no necessary connection; that is to say, in the 
first place, it is not true that whatever is indicated in Dis- 
cussions must always be enunciated separately; nor, in the 
second place, is it true that whatever is enunciated se- 
parately must be indicated in Discussions; — because if it 
were true that whatever is enunciated separately is indicated 
in Discussions, then all things would come to be indicated in 
Discussions. WChy so?“ For the simple reason that all 
things are enunciated separately (i. e. apart from Clinchers); 
onthe other hand, ifit were meant that whatever is indica- 
ted in Discussions is enunciated separately,—then, that also 
would not be universally true; because as a matter of fact, we 
find that the ‘Deficient’ and the ‘Redundant’ reasonings (men- 
tioned among ‘Clinchers’ and defined in Sütras 5-2-12 and 18) 
are not ‘enunciated separately’ (as Categories distinct from 
Clinchers) ; and yet they are found to be actually ‘indicated 
or urged in Discussions’. For these reasons we conclude 
that the assertion that the Fallacious Reasons have been 
enunciated separately ‘because they are indicated in Discus- 
sions’ is not to be taken serionsly. The real purpose of 
Ind it is only if one of these propositions is true that there can E eny validity 
in the reasoning read in the Bhdsya passage in question 


gu e 
The Vartika apparently rejects the reason given in the Bhagya, and propounds 
‘nite reason. The Tatparya and the Parlshuddhi however regard thie rejection 
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the separate enunciation lies in the pointing out of the va- 
rious distinct methods of the sciences“ [the purpose which 
the Bhäşya has mentioned on p. 3, Il. 4 &c. as applying to 
the separate enunciation of all the categories apart from 
the Means of Cognition ’ and ‘ Objects of Cognition ’.] 

To the question—*‘ Being of the nature of Clinchers, 


why should Fallacious Reason be enunciated separately ?” 
—the answer is—because it is urged in Discussions.t This 


as imnplying the rejection of the sense that has been attributed to the Bhasya, by some 
people Ekagdshinah. Says the Pdf Thie reason for separate enunciation that is 
meant by the Bha. is as follows: With a view to the real character of Fallacious Rea- 
sons, and also to the real purpose of Discussions, which lies in the getting at the truth, 
and not the mere discomfiture of the opponent, it must be admitted that it is uot 
possible for us to urgo all the ‘clinchers’ in Discussion; it is only a few of these that 
can be so urged; and theFallacious Reasons are among those ‘clinchers’ that can be 
urged in Discussions; for this reason they are enunciated separately. The Pari- 
shuddhi ddds that we thus find that what the Bhi. really means is that the fact of 
the Fallacious Reason being urged in Discussions affords justification for its 
separate enunciation; it does not mean that there is any invariable concomi- 
tance between ‘ separate enunciation’ and ‘being urged in Discussions’; and 
it is in the supposing of this concomitance that lay the mistake of the 
Ekadéshin. By this interpretation the sentence of the Varfika—‘fadéva fu 
nydyyam prithagupadéshaprayqjanam’—must be taken to mean—‘ what the 
Bhi. can be legitimately taken to mean is that what it has pointed out (the urging 
in Discussions) represents only the purpose of separate enunciation (and not simply, 
invariable concomitance between the two circumstances). It will be readily seen 
however that thie interpretation makes the next word ‘ vidydpras¢hGnajfiapandrtha- 
gvät—iti’ apparently meaningless. The interpretation of the Tdf appears too far- 
fetched ; specially in view of the ifi at the end. The apparent grammatical con- 
struction is—' éfaddva nydyyam prayqgjanam—(what is it!?)—vidydprastignajiapa 
ndrthatuds iti (this is it). 
®By the word ‘vidya ’ (Science) here is not meant the Nydya—shds{ra ; but 
the three forms of Discussion, which are called ‘vidya’ because they also lead, 
though indirectly, to th» attainment of the highest good. And the Fallacious Rea- 
gonis mentioned for the purpose of showing wherein the method of Discussion 
proper differs from that of the other two forms of it (Dieputation and Wrangling) 
in which latter all forms of ‘clinchers’ are urged ; while in Discussion it is only 
the Fallacious Reason (and a few other Clinchers) that are urged. 


t The whole of this sentence of the Vartika appears to be an interpolation. It is 
not referred to by the Tat ; asit stands, it does not give any sense. If pramd gas- 
nya is altered into ‘vad? désh4niyafudt ', we have some sense out of it ; but it isa 
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raises the further question—“ How can they be urged in 
Discussions ?* They can he urged, because they have all 
the semblance of the true Reason {and as such are actually 
put forward by parties, not indeed knowingly, but under the 
impression that they are quite valid reasons]. Thatis to say, Va- 
lid Reasons are put forward in Discussions, and the Falla- 
cious Reason has the semblance of the Valid Reason; so that 
on account of this semblance it comes to be put forward 
in Discussions. 


A further question is raised —“ It has been asserted 
that (in Discussion) while some of the Olinchers are present 
others are not found there ;—whence this restriction imposed 
upon things P If it isa mere indicating of things as they 
actually are,—what is the use of that ? If it is only a com- 
mand of yours addressed to the things in question (Clinchers) 
* you be s0, you may not be go and so — then, by commanding 
things in this manner, you make yourself an object of ridi- 
cule. If the thing itself really exists as you represent it to 
be, and in the assertion in question, you only describe it 
as it is actually fouad to exist ;—then,it becomes incum- 
bent upon you to explain why a few only of the Glincher- 
are found in Discussions, and others are not.” ö 


There is no force in this objection, we reply. Because, that 
the thing is so is due to its peculiar character; that is to 
say, things do not follow the commands of those who 


mere repetition of what has already gone before. This repetition might be justi- 
fied as introducing the next question. The translation has therefore been made with 
the emendation referred to above. 

® The point of this objection is that one party could urge the Fallacious Rea- 
son in a discussion only if the other party put forward such reasons; as mentioned 
in s@{ra-1-2-1 however, Discussion proper always proceeds by ‘ pramaya and 
‘tarka’, which are all valid; consequently the very nature of Discussion precluding the 
use of Fallacious Reasons, how could any party urge such against the other 
The answer is that the party putting forward the reason may not know that it is 
fallacious, and hence may put it forward asa bona fide valid reason; and in this 
case it becomes possible for the other party to point out the fallacy in the reason. 
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speak of them; they are only described (or spoken of) as 
they are actually found to exist; consequently, when a man 
speaks of a thing in accordance with its peculiar character, 
he is not to be reproved as commanding ’ the nature of 
things.. Thus then (the general principle being recognised 
that things have to be described as they are) in regard tb 
the subject under consideration, we find that the very 
nature of Discussion proper is such that it is carried on 
with persons willing to learn; and it follows from this 
character of Discussion itself that of all the Clinchers it 
is only the Fallactous Reason that can be urged (and not 
such other Clinchers as Hmbarassment and the like); and this for 
the simple reason that the matter under Discussion hae to 
be explained and discussed (with the person willing to learn) 
so long as he does not come to understand the real truth 
[and this purpose is served by simply indicating the Fallacies 
that may be involved in the theory taken up by the pupil; 
and it would not be fair to merely silence him by urging the 
other Clinchers; which, though silencing him, would not 
enable him to grasp the truth.] * Then again, inasmuch 
as the Fallacious Reason has all the semblance of the valid 
reason, there is no incongruity in its being met with in Dis- 
cussions. “ How so?” Because the making of mistakes is 
natural to man; and hence when putting forward valid reasons 
it often happens that he propounds reasons which (though 


This anticipates the objection that—inasmuch as according to Su. 1. 2. 1, Dis- 
cussions are carried on by means of Valid Reasons and Hypothetical Reasoning, there 
cannot be any possibility of its being used by any party in Discussion proper; and 
when it cannot be used how can it be urged? The reading in the printed text is 
not in keeping with the interpretation ofthe Tãtparya. According to the Com. there is 
a distinct statement of the objection and the answer he gives with the next sentence 
only. In accordance with this interpretation the printed text is defective. But 
as is stands it gives good sense. The sense of the reply is that when the Fallacious 
reason is put forward it is not done knowingly; he who puts it forward does so 

knowing it to be valid; and it is only when the fallacy is pointed out to him that 
be becomes defeated. 
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he thinks they are valid) are in reality invalid or fallacious ; 
and when he does so he is defeated [by the 
pointing out of Fallacies in his reason]. 


“What sort of defeat can there be as between the teacher 
and his pupil (between whom alone the Discussion proper 
can be held)? The ‘ defeat in this case simply consists 
in showing that the view of the party ‘ defeated ’ does not ex- 
press the truth.“ [ And for this reason what are exposed or 
urged in Discussions are not only the Fallacious Reasons, but 
also three other Clinchers, viz. the Defective Reason, the 
Redundant Reason and the Shifting of the Ground, which also 
like the Fallacious Reason, are obstacles to the perception of, 
truth.] A question is raised How can the three Clinch- 
ers—Defective Reason, Redundant Reason, and Shifting of 
the Ground—be used in Discussions ?” Simply because these 
also have the semblance of the Valid Reason ; both the Defec- 
tive and the Redundant Reason have all the appearance of the 
Valid Reason, their deficience or redundancy being only due to 
their statement containing one or more members wanting or 
in excess of the necessary; and it is by mistake that these dé- 
fective statements are put forward in Discussions. The 
Bhasya says — the other Clinchers being indicatable only in 
Disputations and Wranglings’; the meaning is that one whose 
aim lies in obtaining a victory over—t. e. in bringing about 
the discomfiture of—his opponent, has to have recourse to 


Var. Fage 22. 


ë And it is truth which is sought to be got at by means of Discussion; and the 
indication of Fallacies becomes necessary because unless they are exposed they 
obstruct the vision of the pupil who is unable to comprepend the truth. Because 
this is-the sole purpose of exposing the Fallacious Reason, therefore we have to note 
that when the Bhasya speaks of the Fallacious Reason being indicated in Discus- 
sions, it does not mean that it is only these from among the Clinchers that are to 
be exposed in Discussions; but all those which are obstacles to the perception of 
truth, and the exposing of which tends to its due perception; to this class Lelong 
the three other clinchers—the ‘Defective Reason’ the ‘Superfluous Resson’ and 
‘ shifting of the Ground’. Those other Clinchers the exposing of which tends merely 
to the discomfiture of the adversary are not admissible in Discussion proper. 
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the other two forms of Discussion—vie: Disputation and 
Wrangling; and in these all ‘Clinchers’ are to be urged, 
whenever possible ;* and the Opponent should not be left 
alone [until his arrogance has given way to meekness and 
willingness to learn). 


IL. M, N] Perverse Reasoning, Casuistry and Clinchers 
have to be avoided in the arguments propounded by oneself, 
and have to be urged against those put forth by the opponent? 
[and it is for this reason that the separate enunciation of 
these becomes necessary] ‘for the purpose of showing what 
they are’, says the Bhāşya; and the meaning of this is that 
it is for the purpose of making the real character of these 
duly known to people that they have been separately enun- 
ciated. 


Ar objection is raised—“It is not right to assert, 
as the Bhasya does, that Perverse Reasoning, Oasuistry and 
Olinchers are ‘to be avoided by one in his own assertions’,—and at 
the same time to declare that Casuistry can ‘easily be made use 
of,; as this involves a self-contradiction. To say that 
it is to be ‘ avoided ’ and yet ‘to be made use of’ is to make a 
a self-contradictory statement; if one is to avoid a certain thing, 
he cannot make use of it; and hence there isa manifest gelf- 
contradiction in the Bhagya.” 


There is no self-contradiction, we reply; as what is 
meant is that it serves the purpose of meeting questions ; what 
the Bhagyo means by saying that Oasuistry is easily made use 


People who engage in these two forms of Discussion are those who are arrogant 
and conceited; not those who are willing to learn; hence before they are made 
acquainted with the roal truth, it becomes necessary to relieve him of his conceit ; 
for doing this the worst forms of ‘Clinchers’ may be called into requisition; for ins- 
tance, by means of embarassment he comes to recognise his weakness, and thus. 
being reduced to meekness, he presents himself as a person willing to learn; and then 
the superior man engages him in Discussion proper and thereby leads him to the 
knowledge of truth; thus the worst forms of Discussion also indirectly lead to the 
acquiring of the knowledge of truth, 
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of’ is that itis pointed out for the purpose of meeting the 
questions (of umpires); that is to say, when the Opponent, 
in course of Disputation, has recourse to Casuistry, the other 
party appeals to the umpires saying—‘this man has recourse 
to Casuistry’; thereupon the umpires ask him—‘In what 
way has he recourse to Casuistry? What particular form of 
Casuistry is it P”. Being thus questioned, it is only if he 
knows what Casuistry is that he can answer by indicating 
the Casuistry—‘in such a way has he used Casuistry’—and 
‘it is this form of Casuistry that he has used’; and it is this 
indicating of Casuistry to the umpires that is meant by its 
being ‘easily made use of.’ 


Thus then, it has been shown that Doubt and the other 
Categories, even though included in the first two Categories 
of Pramãga and ‘Praméya’, have yet been separately enun- 
ciated, for the purpose of indicating the subjects dealt with 
by the Science. 


IV. BRISTA. 
(P. 7. U. 4-8.) 

¶Zecapitulation of the Introductory Sũfra - Imporlance 
of the Shastra. | i 

The aforesaid Science of Reasoning, dealing as it does 
with the Means of Right Cognition and the other Cate- 
gories,— 

‘is the lamp of all Sciences; it being the sheet-anchor 
(Means of the Knowledge) of all things; it is the support of 
all Sciences (being the source of all activity inspired by them), 
and as such it has been expounded at the very outset (of 
all scientific investigation)’. 


As regards the ‘knowledge of truth’ and ‘attainment of 
good’ (spoken of in the Stitra), it must be borne in mind that 
there is such ‘knowledge’ and such ‘attainment’ dealt with 
in (and pertaining specifically to) each of the four Scien- 
ces (or branches of knowledge), in its own ro 
manner. In the Science we are dealing with here 
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the Science of the Soul (Logio-Metaphysics), what forms the 
‘knowledge of truth,’ is the knowledge of the Soul and the 
other objects of cognition ; and the ‘attainment of good’ is the 
obtaining of Release. 


(END or Baisva on SO. 1). 


IV. VIRTIEA. 
[P. 22,1.17 to P. 24, J. G.] , 
Says the Bhasya—‘The aforesaid Science of Reasoning, 
dealing as it does with ‘Pramana’ and the other categories, is the 
lamp of all sciences ;—it is the ‘lamp,’ because it manifests, or 
makes known, things; thatis to say, all other Sciences deal 
with things that have been made known by Pramdana &c. 
(which form the subject-matter of the Science of Reasoning). 


Are there no Pramana &c. (dealt with) in the other 
Sciences P? No, they are not. Why not?” Because 
those other Sciences are not meant to deal with those subjeots; 
that is to say, they have not been propounded for the purpose 
of explaining Pramaya &o.; and yet they deal with things 
that have been made known by means of Pramāņa &c. [Thus 
not dealing with the Pramānas themselves, and yet dealing 
with things made known by means of these, the other Sciences 
are dependent upon the Science of Reasoning, which alone 
makes it its business to explain Pramdga &o.] 


The Bhagya next speaks of the Science of Reasoning as 
the ‘upaya’ (sheet-anchor) of all Tarman (that which is made 
kriyafé yaf, i.e. things); it is called the ‘sheet-anchor’ because 
(in the other Sciences) there is karapa or explanation of only 
such things as have been manifested or elucidated (by the 
Science of Reasoning) ; as a matter of fact, it is only things 
elucidated by the Science of Reasoning that the other 
Sciences make (their subject).* | 
. . snd Actions, as leeding to desirable or 


undesirable results ; and thereby urge men to activity,; aud all these three. Bube 
tances, Qualities and A>stions—are elucidated in the Science of Reasoning only. 
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The Bhasya next speaks of the Science of Reasoning as 
the ‘ashraya’ (support) of all dharma ; being of great help to 
all the Sciences, this Science is spoken of as their support“; 
helping the other Sciences, it is their support, just as the 
King is of his servant.“ 

As regards the ‘knowledge of truth’ and the ‘attainment of 
good’, it must be borne in mind that there is such ‘knowledge’ and 
auch ‘attainment’ dealt with in each of the four Sctences,—says 
the Bhasya; that is to say, in each of the Sciences, there is 
‘knowledge of truth’ and ‘attainment of good’ dealt with in its 
own peculiar manner. What is the knowledge of truth’ and 
‘attainment of good’ dealt with in the Science of the Vedio 
Trinity?“ In this Science, the ‘knowledge of truth’ consists 
in the knowledge of such things as the following :—the proper 
method of obtaining materials for the Agnihotra and other 
sacrifices, the circumstances that make these materials unfit 
for use in sacrifices (e.g. their being touched by dogs or 
cats, &c.); and the ‘attainment of good’ is in the shape of 
attaining Heaven; as it is this latter that is mention- 
ed, in the Védas, as the result. What is the ‘knowledge of 
truth’ and ‘attainment of good’ in the Science of Agricul- 
ture?” The ‘knowledge of truth’ in this case is the know- 
ledge of the soil,—i.e. the knowledge of the soil as free 
from such undesirable things as thorns and the like ; and the 
‘attainment of good’ is the successful harvest, which is the 
result of agricultural operations. In the Science of Politics, 
what is the ‘knowledge of truth’ and ‘attainment of good’?”’ 
The knowledge of truth’ in this case consists in knowing the 
proper use of the various measures or arts of Conciliation, Gifts, 

„ ‘Dharma’ here stands for ‘activity’ which, being the end of all Sciences, is regard- 
ed as their ‘dharma’. Hence the Tatparya takes the clause to mean that the Science 
of Reasoning is the basis or support of all activity, But the Vartika speaks of it as 
the support of the Sciences themselves; because it is the basis of all activity, which in 
its turn, is dependent upon all the other Sciences -an the Parishadghi remarks. Hence 


what the Bhagya means is that the Science of Reasoning supports or helps the other 
Sciences when these latter lead men to activity. 
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Punishment and Sowing Dissension, at the right time and 
place, and in due accordance with one’s own powers; and the 
‘attainment of good’ is in the form of winning kingdom (over 
the Earth). 

In the Science we are dealing with here, —i. s. the Science of 
the Soul—what forms the ‘knowledge of truth’ is the knowledge of 
the Soul and the other objects of cognition, and the ‘attainment of 
good is the obtaining of Release,—says the Bhasya. - In 
connection with this some peoplé have held that the ‘good’ 
meant here cannot be that which proceeds from the true 
knowledge of Pramäna and the other categories; because the 
knowledge of all the categories mentioned after Discussion “ ig 
such that it is the cause of pride and arrogance; and certainly 
the knowledge of these could not have any connection with 
the ‘highest good’ ; andit cannot accomplish that with which 
it has nu connection ; consequently it has to beconcluded that 
itis not right to assert (as has been declared in Si. 1) that ‘the 
attainment of thehighest good results from the true knowledge of 
Pramũnqa and the other categories.’ This 
contention is not right; you put forward this 
objection, simply because you have not grasped the real 
meaning of the Safra. Who explains the Sūtra to mean that 
the attainment of the Highest Good results directly from the 
true knowledge of Pramäna and the rest? In fact we are 
going to point out in the next Siitra what those things are the 
true knowledge of which brings about the Highest Good; in fact 
it has been declared that the Highest Good proceeds from the 
knowledge of the Soul and certain other ‘objecta of cognition.’ 
Then again, it'has been asserted by the objector that the 
knowledge of the Categories mentioned after Discussion 
is the cause of pride and arrogance ; this also is not true; 
because as a matter of fact, we find that pride and arrogance 
are present also when the knowledge of those Categories is 
© According to the Taf. the compound ‘vägagi’ does not include ‘Vada’ itself ; as 
pure Disouesiou, being held between the teacher and his pupil, cannot give rise to 
‘pride and arrogau ce 


Var. Page 24. 
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absent, and they are absent also when this knowledge is present;*® 
for instance, the impertinent servant (being a low menial) has 
no knowledge of the Categories in question; and yet he has 
pride and arrogance ; and conversely, even though the truth- 
knowing philosopher has the knowledge of the Categories, he 
is entirely free from pride and arrogance [which shows that 
there can be no causal relation between ‘pride and urrogance’ 
and the ‘knowledge’ of the Oategorics mentioned after 
Discussion. | | 
Exp or Spesa (1). 


V. 
Sutra (2). 
IntacpuctorY BHisya, 
LP. 7. U. 9-10.) 


Question. — Does the Highest Good appear immediately 
after true knowledge’ f 


Answer.—No; after ‘true knowledge’ 


There is a cessation of each member of the-following serice— 
Pain, Birth, Activity, Defect and Wrong Notion—the cessa- 
tion of that which follows bringing the unnthilation of that 
which precedes it; and this ultimately leads to Final Release. 


—(S#ira 2). 


© The Sitra does not mean that the knowledge of all the Categories enumerated 
is the direct cause of the attainment of Highest Good; what it means is that the know- 
ledge of these is conducive to that end,—the knowledge of some of them, for 
*‘natance that of the ‘objects of cognition,’ Soul, &c., leading to it directly, while that 
Pramdya, Doubt and the rest being conducive to it indirectly. As regards Disputa- 
tion and Wrangling, the discomforture of the opponent is not their sole end; it is of- 
der intervening process in the larger process that ultimately leads to the Highest 
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IntRopUCTORY VARTIKA.® 
[Pp. 24-25, . 3.] 


[In the Bhasya, the Opponent is made to raise the ques- 
tion—“ Does the Highest Good appear immediately after 
true knowledge? The Vartika proceeds to explain the 
import of this question.] Final Release cannot proceed 
from true knowledge; because in whatever way you look at 
the matter, there are insuperable objections ; for instance, if 
Final Release appeared immediately after true knowledge, 
then no further existence would be possible for those who 
would attain it (i. e., true knowledge and Final Release; as the 
attainment of Final Release would mean their immediate 
death); and yet as a matter of fact, we do find such men 
living (as have acquired the true knowledge of things); 
that such men do continue to exist after the attainment 
of true knowledge is proved by the continuity of scientific 
tradition,—such ‘tradition’ consisting in the handing down, 
in unbroken succession, from times immemorial; if Final 
Release (and death) were to follow immediately after the 
attainment of true knowledge, then the line of scientific 
tradition would cease at that point (there being no one to 
hand down the knowledge to the next generation) ; because 
as soon as a person would attain true knowledge (and would 
thus be fit for transmitting it to his pupil) he would become 
released, (i.e. would cease to exist). If (in order to avoid 
this contingency) it be held that the person who has attained 
true knowledge does continue to oxist, then true knowledge’ 
cannot be regarded as the cause of Final Release; because 
the Release (which means cessution of existence) would not 
be present when the knowledge is present; and there must 
be something else on account of whose absence, the Release 


of Final Relcase. The Sccond Süşra proceeds to discuss what connection this Final 
Reloase has with the knowledge of things dealt with by the Science. : 
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does not appear, even though the knowledge is present (and 
it would be that something which would be the real cause of 
the Kelease); because the real cause of a thing is that, at 
whose presence that thing is present, and at whose absence 
it is absent [and this concomitance is not found to subsist 
between true knowledge and Release]. Then again, if 
Release were to appear immediately after true knowledge, 
the Science itself would in every case (i. s., with each and 
every man who would know it) be something entirely new, 
not previously known by any one else [and there would be no 
tradition to corroborate it]; that is to say, in this case all 
scientific treatises would be mere ‘ castles in the air,’ put for- 
ward by irresponsible persons (not equipped with the requisite 
knowledge) ; and they would be totally devoid of anv trust- 
worthy sponsor in the person of a man fully equipped 
with the requisite and true knowledge.“ [Thus then, whe- 
ther we hold the view that Release appears immediately after 
true knowledge, or that it does not so appear, in either case 
there are insuperable objections).” 


o There is no force in the above objection ; because of 
the Highest Good (Final Release) there are two kinds—one 
higher and the other lower; and it is the lower kind of 
Release that appears immediately after true knowledge [and 
this Release does not imply death]; it is with reference to 


© When the man attains true knowledge, he becomes free from all defects; 
whereupon he has recourse to no further activity; thus be creates no further ‘karma ' 
for himself; this is called Release, inasmuch he has does not forge any fetters for 
himself, for the future; this Release thus comes immediately after true knowledge; 
ad is called lower because the inan has to continue to live, for the expiating of 
all his past ‘karma.’ It is the wise man who is in this condition that becomes the 
propounder of Sciences; and these therefore are not mere ‘castles in the air.’ On 
the otl. er band, when, by Yogic processes, the man draws upon himself all his post 
Larma and goes through the resultant experiences at once, thereby exhausting all 
his past Karma,—and by virtue of true knowledge not creating any further karma 
for the future, ho attaius absolute Release; which is regarded as ‘higher’ because 
it is no longer necessary for the man to live in the world, 
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this lower Release that we have the declaration—‘the man 
with true knowledge, while he still lives, becomes freed from 
[Var. Page 25.) pleasure and pain; and it is this lower Release 

[following immediately after true knowledge] 
which becomes the cause or basis of scientific instruction 
[such instruction being imparted by the teacher who has 
attained true knowledge, and has thereby acquired the lower 
kiad of Release]. The kigher kind of Release, on the other 
hand, comes about gradually by degrees; and the present 
snra indicates in due succession the several degrees involved 
in the process. 


VI. 
Explanation of Sara (2). 
Buisya. 


II. 7. l. 18 to P. 9, l. 9.) 


[A.] Of Wrong Notion’ (mentioned in the Snfra as the 
first to cease after the attainment of true knowledge), there 
are various kinds, pertaining as it does to the several objects 
of cognition, beginning with ‘Soul’ and ending with ‘ Final 
Release.’ (a) With reference to the Soul, the ‘Wrong Notion’ 
is in the form there is no such thing as Soul'; — (ö) with 
regard to the Not- Soul, people have Wrong Notion ’ when it 
is regarded as the Soul ;—(c) when pain is regarded as 

leasure, we have the ‘ Wrong Notion’ of pain; and so on; 
d) when the non- eternal is regarded as eternal; (e) when 
non-safely is regarded as safety; (f) when the fearful is 
regarded as free frum fear;—(g) when the disgusting is regard- 
ed as agreeable ;—(h) when that which deserves to be rejected 
is regarded as worthy of not being rejected; (i) when with 
regard to activity, we have such notions as ‘there is no such 
thing as Karma, nor any result of Karma’; (j) when with 
regard to Defects we have the notion that metempsychosis 
is not due to defects; — (T) with regard to Death and Birth 
(i e., Transmigration) we have such wrong notions as—‘ there 
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is no such thing as an animal or a living being, or a bein 
or soul, who could die, or, having died, coul 
be born again,’ ‘the transmigration of living 
beings is without cause, ‘the cessation of birth is without 
cause, ‘Transmigration has beginning, but no end,’ ‘ even 
though caused, Transmigration is not caused by Karma,’ 
‘Transmigration can have no relation to the soul, it con- 
sists only in the disruption (at death) and restoration (at 
rebirth) of the continuous connection of such things as the 
body, the sense-organs, the intellect and the sensations ’ ;—(/) 
with regard to Final Release we have such wrong notions as 
‘it is something terrible, involving as it does the cessation of 
all activity,’ ‘in Final Release which consists in separation 
from all things, we lose much that is desirable,’ ‘how can 
any intelligent person have any longing for Final Release, 
in which there is neither a nor pain, nor any con- 
cicusness (or sensation) at all? 


Bus. Page 8. 


(B.) From the above-described Wrong Notion proceeds 
attachment to the agreeable and aversion for the disagreeable; 
and under the influence of this attachment and aversion, 
there appear the /efects,—such as untruthfulness, jealousy, 
deceit, avarice and the like. 


(C.) Urged by these Defects, when the man acts, he 
commits such misdeeds as,—(a) killing, stealing, illicit inter- 
course, and such other acts pertaining to the body; (6) 
lying, rude talking and incoherent babbling, these pertaining 
to speech; (c) malice, desire for things bel nging to others, 
and atheism, these pertaining to the mind; such misdeeds 
constitute the Wrong or Sinful Activity which tends to 
Adharma (Vice, demerit), The right sort of Activity consists 
in the following actions—(a) with the body, charity, sup- 
porting and service; (ò) with speech, telling the truth, say- 
ing what is beneficial and agreeable, studying the Veda; (c) 
with the mind, mercy, entertaining no desire for the belong- 
ings of other people, and faith; this right Activity tends to 
Dharma (virtue, merit). What are meant by activity 
(‘pravritfi’) in this connection (in the sūtra) are the results 
of activity, in the form of Merit and Demerit; just as life, 
being bey result of food, we speak of the life of living beings 
as . 
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(D.) The ‘ Activity’ described above (in the form of 
Merit and Demerit) becomes the cause of disreputable and 
and respectable birth (respectively); and Birth consists in the 
collective appearance (in one congregated group) of the body, 
the Sense-organs and the Intellect (Buddhs). 


(E) When there is birth, there is Pain; it is that which 
is felt as disagreeable, and is also known by such names as 
„zd dhanã (harrassment), pidā (suffering) and ‘ fapa’ (afflio- 
tion). 


The above five qualities (or principles), beginning with 
Wrong Notion and ending with Pain,“ when functioning 
contiguously (without break) constitute Metempsychosis. 


When ‘true knowledge’ is attained, ‘wrong notions’ 
disappear; on the disappearance of ‘wrong notions’ the 
‘defects ’ disappear ; the disappearance of defects is follow- 
ed by the disappearance of ‘activity’ (merit and demerit); 
when there is no activity there is no ‘ birth ;’ on the cessation 
of birth there is cessation of pain; and the cessation of pain 
is followed by Final Release, which is the ‘ highest good ’. 


What is trud knowledge ’ is explained by the contrary 
of the ‘wrong notion’ indicated above. For instance, (a) 
the ‘ true knowledge’ with regard to the Soul is in the form 
‘there is such a thing as Soul ;’—(b) That with regard to 
the ‘not-Soul’ is in the form ‘the not-soul is not the Soul; 
similarly with regard to (o) pain, (d) the eternal, (e) safety, 
(f) the fearful, (o) the disgusting, and (ö) the rejectadle, we 
have ‘true knowledge when each is known in its real 
character; (i) with regard to activity it is in the form 
‘there is such a thing as karma, and it is effective in bring- 
ing about results; (7) with regard to defects it is in the form 
Bhi. Pace9, metempsychosis is due to defeots; — () with 
Page 9. : 3 
regard to transmigration it is in the form there 
is such a thing as an animal, a living being, a being, a soul 
which, having died, is reborn,—birth has a definite cause,— 
the cessation of birth has a definite cause,—transmigration 
is without beginning, but ends in Final Release,—transmig”a- 
tion, having a cause, is caused by activity (merit and 


: © The order of these as given iu the S&fra has been altered here. (See 
dr: ia below). 
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demerit),—transmigration is connected with the soul and 
operates through disruption and restoration of the conti- 
nuous connection of such things as the body, the sense- 
organs, the intellect and the sensations ;’—(/) with regard 
to Final Release, it is in the form ‘ Final Release, involving 
separation from all things and cessation from all activity, is 
‘extremely peaceful,—much that is painful, frightful and 
sinful disappears on Final Release, —and how can any intelli- 
gent person fail to have a longing for it, being, as it is, free 
rom all pain and, entirely devoid of all consciousness of 

ain? Final Release must be free not only from pain, but 
rom pleasure also ; because all pleasure is invariably connect- 
ed with some pain, and as such should be avoided, in the 
eat ae as food mixed with honey and poison is 
avoided. 


VI. 
Vartika. 
[P. 25,1. 6 to P. 28, l. 16.] 


The present S#fra serves the useful purpose of point- 
ing out the connection that the Science has with the High- 
est Good. We next proceed to explain the meaning of the 
words contained in the Sūtra. The objects to be known 
are the objects of cognition’ mentioned in Sitra 1. 1. 9, 
beginning with Soul and ending with Final Release; and 
with reference to these there are various kinds of Wrong 
Notion—says the Bhagya. “ What is the exact mean- 
ing of the word varta{é (are) as used by the Bhagya in this 
passage? It means that Wrong Notion has these 
things for its object, The diversity of Wrong Notion is as 
follows: —(a) with regard to the Soul it is in the form the 
Soul does not exist’; asa matter of fact, by the force of 
reasoning and the Means of Right Cognition the Soul having 
been cognised as something existing, the notion that id does 
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not ewist must be regarded as Wrong Notion. An objection 
is raised — No such wrong Notion is possible; for the simple 
reason that there is no similarity between the existent and the 
non-existent.” * This objection is not right; because it is possi- 
ble for those to be amenable to (cognisable by) the ‘ means of 
cognition ’ ; the objection means that, inasmuch as the existent 
and the non-ewistent have no sort of similarity, there is no- 
thing common between the egistent Soul and the non-evistent 
by virtue of which the character of the non-existent could 
be attributed to the Soul ; and for this reason there can be 
no such wrong cognition as that the Suul does not exist. As 
a matter of fact however, we find that both the existent and 
the non-existent are amenable to the Pramãnas; and this 
forms a basis of similarity between them; the dissimilarity 
or difference between them consisting in the fact that while 
the existent has actions and properties, the non-existent is 
devoid of these; it is these characters of the non-eatstent 
(viz: being devoid of actions and properties) which one at- 
tributes to the Soul, and thereby comes to have the Wrong 
Notion that the Soul is non-existent. 


(è) Similarly with regard to the No- Sou! in the Body, 
the Wrong Notion is in the from ‘the body is the Soul ’. 
Question: — What is the similarity between the Soul and the 
Non-Soul, in the form of the Body and other things, by virtue 
of which the Non-Soul comes to be mistaken for the Soul? 
The Similarity between the Soul and the Body consists in 
both of these being spoken of as I,’—the difference bet- 
ween them consisting in the fact that while the Soul is the 
receptacle of Desire and such other qualities, the Body is 
not so; it is a well-known fact that just as the Soul is spok- 


All misconception is passed upon some sort of similarity between the thing 
and that which it is mistaken for ; the existent and the Non-existent being contra- 
dictories, no sort of similarity is pe between them ; and hence the one cannot 
be mistaken for the other. : 
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en of as ‘I’ so is the Body also. * How can the 
Body be spoken of as I?” For the simple reason that 
the word ‘I’ is actually found to be used in the same case 
as, and co-ordinated with, words signifying the body ; as for 
instance, we meet with such assertions as ‘.I am fair’, where 
what is ‘fair’ is the Jody ;—though herein lies the point 
of similarity, the difference between the two lies in this that it 
is only the Soul, and not the Body &c., which is the receptacle 
of Desire &c.; all this we shall explain lat- 
eron. It is these qualities of the Soul, 
Desire and the rest, which one attributes to the Body &c., 
and thereby comes to have the wrong notion ‘ I am the Body’. 
Thus then, we find that in all cases, Wrong Notion appears 
when we attribute to a thing characters entirely differont from 
the common and uncommon properties that it is known to 
possess. “ What is Wrong Nation ? ” It 
is the cognition of a thing as something else (which in reality 
itis not). The Wrong Notions with regard to tbe other 
‘ objects of cognition have been described in the Bhagya.* 


Vart Page 26. 


The five principles, beginning with Pain and ending 
with Wrong Notion , when functioning without break, conse. 
titute Metempsychosis, says the Bhasya, ;—with regard to this 
a question is raised: — What is Metempsychosis? 1 He- 


Wrong Notions with regard to the Sense-organs, Objects, Intellect and Mind 
have been exemplified in the Bhasya, in connection with pain, non-eternal &o. &o. 
down to that which deserves to be rejected, i. e. from (c) to (1) ; The rest of the 
‘objects of cognition’ are mentioned by their own names, 

+ The Bhasya speaks of beginning with Wrong Notion and ending with Pain’ 
—hile the Värtika has reversed the order. On this the Tatparya remarks that 
the Bhasya has reversed the order of the Si¢ra, and the Vartika has again reversed 
that of the Bhigya,—and all this uncertainty of the order has been intentionally 
adopted, in order to show that there is mutual causal relation among the principles 
enumerated ; for instance, Pain &c. are due to Wrong Notion; and Wrong Notion 
is again due to Pain &.; and thus either the one or the other may be put first ; 
this mutual causal relation being eternal. 


$ The sense of the objector is thus explained in the Ntparya— If Pain &o. 
constitute Metempeychosis, then why should the Sdfra enumerating the objects of 
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tempeychosis, we answer, consists in the mutual causal operation 
among Pain and the rest; and this operation is without 
beginning ; there being no restriction as to which appears before 
and which after the other; that is to say, we cannot say either 
that Pain &c. must always precede Wrong Notion, or that 
Wrong Notion must always precede Pain and the rest. 


Says the Bhasya—When true knowledge is attained Wrong 
Notions disappear ’. Question — Why should they dis- 
appear? Answer — Because there is opposition or 
contradiction between True Knowledge and Wrong Notion 
when pertaining to the some object ; that is to say, when- 
ever True Knowledge or Right Notion appears with 
reference to any object, it directly contradicts the 
Wrong Notion of that object; for the simple reason that 
one and the same object cannot have two mutually con- 
tradictory characters; and it is for this reason that when- 
ever there is Frue Knowledge of an object, it directly sets 
aside the Wrong Notion of that object. Objection : “ How 
is it that the Wrong Notion, which appears first, is set aside 
by True Knowledge which appears later?” This is due 
to the fact that Wrong Notion is entirely devoid of any support; 
having nothing to support it, Wrong Notion is set aside ; as 
for True Knowledge on the other hand, it has the support of 
the objet. How so?” (1) Because True Knowledge is 
in consonance with the real character of the object: that is to 


Cognition mention ‘Transmigration’, which is only another name for ‘ Metem- 
psychosis , as apart from Pain and the rest? 

© Pain &. do not constitute Metempsychosis; it consists in the mutual causal 
operation among then; that is to say, when they tend to bring into existence on- 
another, we have what is called Metempsychosis. Without Birth, no Wrong Notion 
is possible; hence Birth is the cause of this latter. Similarly without Activity (Merit- 
Demerit) there is no Birth; and Activity is the cause of Birth; Defects also b2come 
the cause of Birth, as it is they that tend to Activity. Conversely Defects proceed 
from Wrong Notion, Activity from Defects, Birth from Activity, and Pain from 
Birk Tho process of this mutual causal operation being beginningless, the theory 
i ok Open to the charge of mutual dependence.’ 
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say, the object cognised actually exists in the form in which 
it is apprehended by the True Knowledge (and therefore it 
supports this latter) ;—and (2) because True Knowledge has 
the help (or countenance) of definite Means of Right Cognit- 
ion; that is to say, Verbal Testimony and such other Means 
of Right Cognition lend their countenance to True Know- 
ledge; as a matter of fact, we find that when, by the combin- 
ed aid of Verbal Testimony and Inference,* one forms the 
conception of an object, and then ponders over it,—f. e. 
with his well-collected and concentrated mind contemplates 
it,—his contemplation having become fully developed,—+t. e. 
his contemplative meditation of the object having become 
clear and distinct,—he obtains the direct perceptional cognit- 
ion of the real character of the object; and thus in this case 
the True Knowledge has for its object something that has 
been cognised by means of Verbal Testimony, Inference and 
Sense-perception (and thus True Knowledge is found to be 
aided by the regular Means of Right Cognition), and it is by 
reason of this True Knowledge (thus attained) that the Wrong 
Notion with regard to that object becomes 
set aside. The Wrong Notion of an object, 
being thus set aside, never appears again; because of its 
opposition to True Knowledge, as we have pointed out 
above. Wherein does this opposition lie?” It lies in the 
fact that the two can never coexist. [When there is True 
Knowledge, Wrong Notion cannot be there.] 


Var. Page 27. 


ë The sense of this passage is as follow Firat of all we come to know of the 
object the Soul for instance—by verbal testimony, through the scriptures. Secondly 
our conception of the object becomes strengthened and further defined by means of 
inferental Reasoning. Thirdly by due comtemplation and concentrated meditation 
upon the object, we come to acquire the direct cognition of the object; this direct 
cognition being of the nature of Perception, being throughly well-defined. It is 
only after all these three stages have been passed that we get at the True 
knowledge of the object. This True Knowledge has been taken es a typical instance 
of such knowledge having the effective support of all the throe Means of Right 
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On the disappearance of Wrong Notion, Passion .and 
such other Defects disappear, because of the causal rela- 
tion between them ; “ Wrong Notion ” is the cause of Passion 
&c.; and without the cause, the effect cannot appear. An 
objection is raised— As regards the Passion &c., that have 
not yet appeared, it is possible that they may not appear, on 
account of the disappearance of their cause; but how can 
the disappearance of Wrong Notion bring about the cessation 
of the Passion &c. that have already appeared?” These 
latter also disappear by the force of Dispassion. “What is 
Dispassion? Dispassion has been defined as non-attach- 
ment to pleasure; and non- attachment must set aside attach- 
ment (and Passion &c. are only forms of attachment.) In 
what manner does this Dispassion come about? It is 
brought about by the recognition of discrepancies (or undesir- 
able features) in the objects (that afford pleasure, }— 
this recognition „ from the True Knowledge (of 
things). 


On the 1 of Defects, Activity ceases ; that 
is so say, when in the case of the man who has attained 
True Knowledge, the Defects have disappeared, then, on the 
cessation of Defects, all Activity ceases. “ What do you 
mean by this Activity? By Activity here are meant 
Merit and Demerit,—these being the cause of Birth; by the 
word activity (Pravrifti’) in the Sūtra is not meant action, 
but Merit and Demarit, as it is these latter that have the 
character of the casse ; as a matter of fact, it is Merit and 
Demerit, and not action, which form the cause of Birth; beca- 
use all action is momentary and as such could not be the cause 
of birth (which comes about long after the action has ceased 
to exist.) The word ‘activity’ implies Merit and Demerit, 
by virtue of these latter being the direct results of Activity. 

“ As regards the Merit and Demerit that have not yet 
come into existence, it is only right that these should not 


Downloaded from https://www.holybooks.com 


' VARTIKA 1-1-2 95 


appear after the Defects have disappeared ; but that could not 
be the case with ths Merit and Demerit that are already in 
exietence ; because these are present in men who are entirely 
free from Defects; as a matter of fact we often find that 
the man who is entirely free from Defects continues to live 
and to experience the fruits of Merit and Demerit. ” This 
objection has no force, we reply; because what has been 
declared here (as to the cessation of Merit and Demerit) is 
only with reference to such Merit and Deme-tt as have not yet 
come into existence (which are yet in the future); the cause 
(in the shape of Defects) that could bring them into existence 
having disappeared ; what we mean is, not that the Merit 
and Demerit already existing in the present cease to be on 
the disappearance of Defects,—but that all future Merit 
and Demerit cease to appear, because of the disappearance 
of their cause (in the shape of the Defects). As regards the 
Merit and Demerit that are already in existence, these cease 
only by the exhaustion of their effects; that is to say, all 
Merit and Demerit are conducive to some sort of results; 
and when all the results have been brought about, the Merit 
and Demerit, to which those results are due, cease forthwith. 


The cessation of Merit and Demerit leads to the cessa- 
tion of Birth. Here also what is meant is that all future 
Merit and Demerit of the individual having become impossi- 
ble, there is no further body for him (in any future birth) ; 
and it is not meant that his present body ceases to exist. 
“In what manner then does the present body cease?” By 

the exhaustion of Faculties, we reply; that is 
N say, what keeps the body in existence is the 
Faculty, called by the name of ‘Merit and Demerit’;* and 
so long as this Faculty lasts, the body continues to exist 


© The merit and demerit’ of the present is what is here meant. The exhaus- 
tion of this puts an end to the present body; and there being no future Merit and 


Demerit, there is no more body. 
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Land when this Faculty has become exhausted on all its 
results having been brought about, the body drops off. | 


When there is no Birth there is no Pain; for the simple 
reason that there can be no pain without a body; until there 
is a subsratum or receptacle for it (in the shape of the body) 
no pain can appear; this is what has been thus deolared by 
Vedic writers — So long as there are Merit aud Demerit in 
the Soul, there are also his life, body, seuse-organs, and 
objects (of experience).’ 

A man is said to be ‘free’ or ‘released’ only when he 
has become free from every one of the group consisting of 
Wrong Notion and the rest (enumerated in the Sūtra). 


What ts ‘true knwoledge is explained by the contrary of 
the ‘Wrong Notion’ indicated above,—says the Bhasya. True 
Knowledge’ in its comprehensive form (apart from, and in- 
cluding, all the several notions cited in the Bhagya) consists 
in the cognition of. things as thy really exist. 

An objection Ys raised (against the view that a man is 
released’ only when he is free from all pain as well as 
pleasure) :—‘ Why is it that the man who is renouncing (the 
undesirable factors of Wrong Notion, &.) renounces pain as 
well as pleasure,—and does not renounce the pain only, and 
retain the pleasure? The reason is that it is not possible to 
exercise any discrimination at the time of renouncing; we 
cannot renounce pain after having duly discriminated it from 
pleasure ; consequently, when one seeks pleasure, he must 
experience pain also along with it; aud (conversely) when one 
renounces pain, he must renounce pleasure also along with 
it. This is what the Bhdsya means when it says—all plea- 
sure is invariably connected with some pain, and as such should 
be avoided. By ‘connection,’ here is meant either—(a) invari- 
able concomitance, the one being present wherever the 
other is present; - (b) or that both have the same causes, 
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the causes (in the shape of the Body, Sense-organ, &o.) of 
pain being the same as those of pleasure; —or (e) that both 
have the same substratum ; pain subsisting in the same 
substratum (the body) in which pleasure subsists;—or (d) 
that both are experienced by the same agency; pain being 
experienced by the same agency as that by which pleasure 
is experienced (i. e., by the agency of the Mind).“ 

Exp or Sorea (2). 

Exp or Lecrugs (1). 


Lorua k (2). 


Definition of Pramanas. 
I. 
Intropuction To Suea (8). 


[ Necessity of Further Enquiry. | 
Buisya. 
P. 9, I. 9. to P. 9, I. 14.] 


* The Science of Reasoning proceeds by three processes, 
by enunciation, by definition and by examination. Enuncia- 
tion is the mere mention by name of the categories; Defini- 
tion consists in that character or property which serves to 


© According to the Tatparya, there are some more words here— Yafraikan 
tafréfarads{i vd,’ which the commentary explains to mean that the one is found to 
appear on the appearance of the same causes of cognition as the other. This reading 
however is not satisfactory,—(1) because the words in question have already appear- 
ed above (Il. 11-12), and the idea now sought to be conveyed by means of these 
words is already contained in (b) above. 

© We have explained in what manner the true knowledge of Pramäpa, a is 
related to the Highest Good. After this the following thought might occur to the 
enquirer- ‘Everyone understands what Prandga and the rest mean; and this 
knowiedge would be enough to dispel ignorance and bring Final Release; what then - 
28 the necessity of proceeding with this treatise any further? It is in anticipation 
of this feeling that the Bhagys adds this Introduction; the sense of which is that 
the mere mention of the categories cannot suffice for true knowledge; for which 
correct definition and thorough investigation are necessary. 
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differentiate that which has been enunciated; and Hzamina- 
tion is the investigation, by means of argumentation, of the 
question as to whether or not the definition is applicable 
to the thing defined. : 


® In some cases, the definition is stated after the thing 
has been enunciated and classified,—e.g., in the case of 
Pramãꝝa and ‘ Praméya’ ; while in other cases, the olassi- 
fication is mentioned after the thing has been enunciated 
and defined; e.g., in the case of the Perverse Reasoning we 
find the classification in Sätra 1-2-11, while the enunciation 
and definition are given in Sūtra 1-2-10. In the following 
Satra we have the classification or enumeration of Pramānas, 
which have been enunciated Sūtra 1.1 


VIRTIkA. 
DP. 28, 1. 16 to P. 29, 1. 6.] 
I 


Says the Bhasya—The Science of Reasoning proceeds by 
three processes —by enunciation, by definition and by examination 
Upon this, the question is put— Whence this three-fold- 
ness of the procedure? It is due to the peculiar 
character of the end or purpose of the Science ; that is to 
say, it is not the mere wish of the speaker that he imposes 


© It having been declared that Satra 3 contains the classification of Pramagas, 
it might be asked why we have this classification before we have been told what 
Pramāņa is; i.¢., before Pra nia has been defined. In anticipation of this the 
Bhisya proceeds to explain that it is by no means necessary that in every case a 
regular definition must precede the classification ; in some cases we have the defini- 
tion of a thing after it has been classifie l ; while in others definition precedes classi- 
fication. As regards this particular Sifra, it may be noted that while really pro- 
pounding the classification of Pramāņar, it also implies the definition of Pramaga ; 
inasmuch as tho word pramdg ini’ in the Si¢ra serves the purpose of indicating the 
characteristic featuree of Pramanas ; and definition is nothing more than the indica- 
tion of such features. 

+ This enumeration being a form of Enanciation,’ the three-folduess of the 
Scientific process is not vi. lated. | 
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the three-fold character upon things, saying to them be ye 
so’; on the other hand, the peculiar character of the end 
of the Science itself is such that it proceeds by the three 
processes. * Enunciation’ is the mere mention by 
nams of the categories—says the Bhasya. Against this an 
objection is raised: — This is not right; because this 
is contrary to what is done in Sūtra 1. 1, 12; that is to say, 
in Sūtra l. 1. 12,—which reads ‘the Olfactory, the Gustatory, 
the Visual, the Tactile and the Auditory are the Sense-or- 
gans ,—we have the definition of ‘Sense-organ’; and 
yet it is nothing more than a mere mention of the names 
(of Sense-organs) [which according to the 
Bhagya should make the S&#fra an enun- 
ciution, and not a definition, as it is regarded to beJ.” 


Var Page 29.] 


This objection is not applicable, we reply; because of the 
word mere (m if ra] in the passage in question; that is to 
say, the Bhasya defines enunciation as the mere mention 
of the names’; while the Safra quoted does not contain 
the mera mention of names; inasmuch as the words |‘ ghra- 
na", olfactory, and the rest] are not mere nouns (denota- 
tive of things by themselves), but they are denotative of 
certain active relations [i. e., the word ghrana’ denotes 
not merely the nose as such, but the nose as the instrument by 
which odour ts sensed, smelt* | ; consequently, the assertion of 
the Bhasya is not open to the above objection. The enumera- 
tion or classification of things enunciated proceeds in two 
ways: —in some cases it is classified after being defined, 
while in others it is classified before being defined ; for ins- 
tance, in the case of Perverse Reasoning we find that it has 
been classified before being defined; while Pramana and 
the rest are defined before being classified. | 


° ‘Ghrana’ being explained as jighrati an3xa the ‘smelling instrument’, ceases 
to be a mere name, and becomes expressive uf the differentiating character of the 
organ aud thas constitutes its definition.. 
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The following Süfra is for the purpose of classifyiz 
the Pram&nas which have been enunciated in Satra 1. 


II 
Preliminary Survey of the Pramagas. 
Sora (3). 
Perception, Inference, Analogy and Word are the Pra- 
mänas. (3) | 

II. 

BRHISVIA. 

[Page 10, l. 2 to page 11, l. 8] 


(4) Perception consists in the functioning or action“ of 
each sense-organ upon a particular object; this action 
being in the form either of contact or of cognition; when it 
is in the form cf contact then the result is in the form of 
cognition or right knowledge ; and when tbe ‘ action’ is in 
the form of cognition, the result is in the form of the idea 
of the thing being discarded or elected or treated with 
indifference (disregarded),t 


(B) Inference consists in the after-cognition, of the 
object— probandum—possessed of the ‘indicative feature,’ 
obtained through the agency of this indicative feature duly 
recognised. t , 


In every cause that property of it which ie the immediate precursor of the 
effect, is called its ‘action’; e. g, when the yarns bring into existence the cloth, 
the action consists in the final conjunction of the yarns. In the case in ques- 
tion, when the sense-organs bring about Right Cognition, their ‘action’ would be 
in the form of their contact with the object cognised ; and when the result brought 
about by the sense-organs consists in the idea leading ultimately tothe object being 
rejected &., then their action would be in the form of the cognition itself, which 
is the immediate precursor of the said ideas. 

+ By the epithet ‘duly recognised ’, all fallacious reasons are excluded, The 
word ‘ artha here stands, not for object in general, but that object which form; 
the probandum of the inference, that which forma the predicate of the conclusion, 
the Tdfparya explains ‘arfha’ as—'arfhyaté sddhya{é va that which is 
intended to be proved by means of the inference’. 


Downloaded from https://www.holybooks.com 


' BHASYA 1-1-3 101 


(O) Analogy“ consists in the cognition of approximation; 
by ‘ approximation ’ here is meant the presence of common 
properties, i. e., similarity; e. g. as the cow so is this 
animal, gavaya ’. E 

(D) Word is that by which the objects are signified, 
or denoted, or made known. l 

That the Pramānas are means of cognising things is in- 
dicated by the literal signification of the constituent factors 
of the name pramāna’ ; that is to say, the word ‘pramāna’, 
consisting as it does of the root ma with the preposition 
pra and the instrumental verbal affix ‘lyut’, its literal 
signification comes to be pramiyafè anéna’, that by the 
instrumentality of which things are rightly cognised’; and 
the names of the particular pramanas also are similarly 
explained.t 

Question—‘‘ Have the Pramanas their objectives in 
common ? or is the scope of the Pramazas restrictéd with- 
in mutually exclusive limits? 


Answer—As a matter of fact, we find both ways of 
functioning among Pram&nas. For instance, in the case of 
the Soul we find that——(a) it is by means of Word that we 
come to know that the Soul exists; — (ö) we find Inference 
operating upon it, when it is asserted that the indicative 
marks of the Soul are desire, aversion, effort, pleasure, pain 
and consciousness ’ (S#/ra 1.1.10) [which means that it 
is from the presence of these latter that the existence of the 
Soul is to be inferred);——-and (c) the Soul is also perceived by 
a peculiar contact of the Soul with the mind, this perception 
being the result of Yogic trance, and as such possible only 
for the Login. [Thus Soul is an object which is operated 
upon by all the Pramänas.] Similarly in the case of fire, 
we find that—(2) when a trustworthy person says there 
is fire at such and such a place’, we have the cognition of fire 
by means of Word ;———(b) drawing nearer to the place, if we 
happen to see smoke issuing, we infer, from this, the existence 

Bhi. Page li, If fire ;—(c) actually getting at the place, we 
en directly see the fire. On the other hand, in the 
case of certain things we find that one thing is amenable to 


® This definition pertains to the Means of analogical cognition, and not to 
analogical cognition itsolf. 

t ‘ Anumana °-anumh"yaté anna ; ' Opamdna '—upamtyaté enéna ; ‘ Shabda '— 
habdyaté ančna. ° 
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only one particular Pramàga; as for example, that ‘the Agni- 
hotra should be 5 by one desiring heaven we can 
know only by the Words of the Veda; the ordinary man of 
the world does not know of any indicative features of Hea- 
ven (by means of which he could have an inferential cog- 
nition) ; nor is he able to perceive it directly ;—similarly when 
we hear the sound of thunder, from this, we infor the 
source of the sound; and in regard to this we can have no 
Perception, nor any Verbal cognition ;—lastly of our own 
hand we, have a direct perception, and no inference or word 
is operative in this case. 


Among the four kinds Cognition, Perception is the most 
predominant ; because when a man seeks the knowledge of 
a certain thing, if he is told of it by a trustworthy per- 
son, and thereby he has the verbul cognition of the thing, 
there is still a desire in his mind to ratify his information 
by means of inference through particular indicative features ; 
and even after he has been able to get at the inferential 
knowledge of the thing, he is still desirous of actually seeing 
the thing with his eyes; but when he has once perceived 
the thing directly, hisdesires are at rest, and he does not 
seek for any other kind of knowledge“; the examples al- 
ready cited above (the cases of Soul and Fire) serve to make 
this poini clear; for instance, when the man has to know 
fire, if several pramãnas come to bear upon it (as shown above) 
there is a commingling of the Pramanas (in which case all 
longing for knowledge does not cease until the appearance 
of direct Perception) ; whereas if there is a single Pramãga 
bearing upon the thing, there is no commingling, but sepa- 
rate functioning [and in this case also it is found that it is 
only Perception that fully satisfies the inquisitive mind.] 


[Hene anns rae TAISTaI-BRHT ATA]. 


© This shows that while the other Pramanas are not sufficient to allay all desire 
for knowledge, it is Perception alone which is self-sufficient ; hence its predomi- 


nance. 


Downloaded from https://www.holybooks.com 


VARTIKA 1-1-3 103 


II. 
VERTIKA. 
[Page 29, l. 8 to Page 82, I. 7.] 

The meaning of the Fafra is quite clear. 

An objection is raised“ The enumeration of the 
enunciated (Pramanas) is distinctly damaging ;* because it 
involves a self-contradiction: it has been declared in the 
Bhasya that the Science of Reasoning proceeds by three 
processes of enunciation, definition and examination; if after 
this declaration there is enumeration of the enunciated, 
—inasmuch as this would not come under any of the 
three processes mentioned before, the employment of it 
in the present treatise wonld be distinctly improper. [As this 
being a fourth process, the having recourse to it will 
involve a contradiction of the law of three processes’ J.“ 
There is no such contradiction, we reply; as the enumeration 
of the enunciated is included under ‘enunciation’ itself. 
“ How so? Because of both being of the same charac- 
ter: Haunciation consists in the mentioning of things by 
their names, [and this is precisely what constitutes enumera- 
tion also]. “ What then is the use of having enumeration 
at all [when it is the same as enunciation]? numeration, 
we reply, is for the purpose of specifying (what is mentioned 
in a general way by the enunciation) ; for instance, if we had 
no such enumeration as is contained in the present s?¢ra— 
‘Perception, Inference, Analogy and Word are the pramayas' 
ye could not obtain the specification of Pramũdnas as four 
only. F That the number of Pramauas is four only could 


© ‘Anarthakya' has been explained as the character of bringing about an 
undesirable contingency (anartha),’ 

+ In Enumeration, we have the specific mention of each member of the object 
that had been mentioned in a general way, by enunciation. Thus then, both being 
only mentioned by name, the former is included in the latter, 

t This specification could uot be-got at by the mere Eaunei ation of Pramapas 
in Bäßzra (1). 
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be known from the fact that the author of the Satra supplies 
us with definitions of only four kinds of Pramäna.“ This 
could not be; as all that the definition of a thing does 
is to distinguish it from others; it appears to be imagined 
that the fourfoldness of Pramänas could be learnt from their 
definitions, the Fatras supplying definitions of only four 
Pramänas. But this could never be the case; because the 
use of the definition lies in the differentiating of the 
thing defined; that is to say, all that the definition does is to 
differentiate the thing defined from other homogeneous and 
heterogeneous things; it can never serve the purpose of 
specifying things ; its scope being entirely different ; specially 
[the definition cannot serve the purpose of 
sypecifing] because the definition of Pramänas 
(as supplied by the Sitra) could never indicate the impossi- 
bility of other Pram&nas ; consequently, if the four Pramdnas 
were not specifically enumerated, and if we had only the defini- 
tions of the four Pramānas, there would be a doubt in our 
minds as to whether other Pramanas exist and yet they have 
not been defined, or that they do not exist (and hence have 
not been defined); and it is for the purpose of settling 
this doubt that both enunciation and specific enumeration be- 
come necessary. 


(A) The Bhagya has defined Perception as consisting 
in the action of each sense-organ upon a particular object ;— 
here the word ‘pratyaksam’ has been explained as an 
Avyayibhava compound (not because it is such a compound, 
strictly speaking, but) because it is only when so taken that 
the word can afford the sense attached to it by the Sūtra 
Li. e., it is only thus that it can be made to include the action 
of all the sense-organs . That the Bh&sya does not expound 
the compound but only explains the sense of it is proved by 
the fact that the form in which the compound word prafya aa 
has been expounded here is different from the strictly gram- 
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matical form in which an Avyayibhava compound should be 
expounded ; and this must be due to the fact that what the 
Bhasya means to state is only the fact indicated by the com- 
pound word, and not to expound the compound in its strictly 
grammatical form; the grammatical form in which the 
Avyayibhava compound (‘ pratyakgam’) should be explained 
would not admit of the Genitive ‘ akgasya,'—{the proper form 
being ‘akşam akgam prafi varjata ]. % What sort of com- 
pound then is the word prafyabęam (if it is not Avyayibhava‘?” 
It belongs to the compound of the Pradi class,“ — being 
expounded as pratigatam akşam ’ (pertaining to the sense- 
organ); this compound being similar to the compound 
‘ upaguh’ (possessed of cows), which is expounded as upa- 
gato gobhth,’ 


(B) „With regard to Inference, the Bhasya has said 
that it consists in the after-cognition of the object-probandum- 
possessed of the indicative feature, obtained through the agency 
of the indicative feature duly recognised ; this however is not 
right ; because of the absence of proper results; that is to 
say, if Inference is defined in this manner, it becomes 
entirely futile; as the object (sought to be known by it) is 
already known.“ T This objection does not touch our posi- 
tion, we reply; firstly because an additional ya (from 
which) is understood in the Bhägya passage in question, 
which really defines Inference as that from which proceeds 
the after-cognition, &o. &c. [which definition applies, 


® The word ‘ praf yakea' is treated as a regular adjective, its gender varying 
with the gender of the noun it qualifies. This variability of gender cannot be possi- 
ble in the case of the Avyaylbhava compound, which is always Neuter. 

t As soon as the Inference itself becomes an accomplished entity, the object 
becomes duly known, in the preposition embodying the conclusion, which forms the 
last constituent factor of the Inference. And the object thus being known as soon 
as the Inference is accomplished, there is nothing left unknown, that could be known 
by means of the Inference after its owa accomplishment, And thus the Inference 
becomes objectless,—futile. 
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not to the entire Inferential process, including the pre- 
misses as wellas the conclusion, but only to the minor 
premiss, which states the connection between the Subject 
and the indicative feature or the middle term’ ; and thus 
in this case the after-cognition mentioned in the definition be- 
comes the result or effect of the said Inference, which 
therefore ceases to be futile]|;—secondly (if the above ex- 
planation be considered undesirable by reason of the 
necessity of supplying an additional word),we may explain the 
definition in the Bhagya to mean that Inference is the cogni- 
tion obtained through the ‘indicative feature’ (or Middle 
Term). “ But in this case, the Inference becomes 
futile as pointed out above. ” This objection does 
not apply, we reply; because the ‘result’ of Inference in 
this case would be in the form of the idea of the object 
being rejected or chosen or disregarded’ |as explained in 
connection with Perception, above]. In fact, in the case 
of all Pramanas\when the word pramana’ pertains to (or 
bears upon) itself, it denotes or accomplishes its own being 
(being regarded as an abstract noun), and is synonymous 
with ‘ pramiti’ or Cognition; when however, it bears upon 
something else, the word denotes instrumentality,—the word 
‘pramana’ in this case being explained as the means of 
Cognition, pramiyafé anéna’, i. e. ‘that by means of which 
a thing is cognised [ and in the former case the result 
is in the form of the ideas of rejection &c., and in the latter 
case, it is in the form of the resultant cognition]. § ‘ When 
the word pram@xa is regarded as an abstract noun, what would 
be its result,?—-the object having been already cognised 
(in the cognitive process itself.. We have already ex- 
plained above that the result in that case consists in the ideas 
of the object being rejected or chosen or disregarded; as a 
matter of fact, it is only after an object has been cognised 
that there can be any such ideas; that is to say, it is only 
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after the object has .been cognised that there are such 
ideas as ‘this should be discarded,’ or ‘this should be 
chosen ’, or ‘ this should be disregarded. ’ 


(In connection with Perception the Bhasya has said— 
his action (which constitutes Perception) being in the form 
either of contact or cognition], On the strength of this 
passage some people declare that Perception consists in contact 
only. But this is not right; because there are no proofs 
for such an assertion; that is to say, there is nothing to pro- e 
that it is contact only that constitutes the Prafyaksa-praman-t. 
As a matter of fact, both (Contact and Cognition mentioned 
in the Bhasya) constitute the Pratyakga-pramana, for the 
simple reason that both are definitive in their action; that is to say, 
both Contact and Qognition are productive of definite cognitions 
as shown by the Bhasyx). The view that contact alone 
constitutes Perception is open to many other objections also. 
(C) “The Bhisya says—Analogy consists 
in the cognition of approximation or similarity; 
but this is not right; because Analogy has been explained as 
something entirely different; that is to say, Analogy has 
been declared to be the cognition of the connection of a 
thing with its name;“ and yet in the Bhdsya it is stated that 
it consists in the cognition of similarity ; thus we have a clear 
case of self-contradiotion. There is no contradiction, we 
reply ; because as a matter of fact, what is meant is that 
the cognition of the connection of a thing with its name is 
got at by means of the cognition of similarity; what happens 
in the case of all analogical cognitions is that the observer, 
who has seen the cow and is cognisant of its similarity 
(to the unknown animal), happening to see that other animal, 
recalls to his mind the idea that had been afforded to him 
by means of words (indicating the fact of the two animals 


Var Page 31. 


© Analogical Cognition is said to be in the form this animal that I see before 
me is called garaya. 
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being similar),—and thereby coming to perceive directly 
the similarity in the animal before his eyes,—arrives at 
the cognition that gavaya is the name of this animal; wherein 
he has the ‘ cognition of the connection of the thing with 
its name; and thus we find that the assertion of the Bhagya 
involves no contradiction. * 

(D) The Shabda or Word Pramana consists in the 
cognition of (the denotation of) words; and the result is 
to be explained as before (in the case of Inference.)t 


[The Bhaéya has mentioned the Pramanas in a definite 
order]. Some people have accounted for this particular 
order of sequence, in the following manner : 
“ Perception has been mentioned first, because it is the 
most important of all the Pramänas; after this Inference is 
mentioned, because Inference is always preceded (by 
based upon) Perception; after Inference comes Analogy ` 
because of its similarity Ẹ to Inference; Word comes last 
because its scope is the vastest of all. 5 


There would have been contradiction if the definition given in the Bhdgya 
were intended to apply to Analogical cognition ; as it is true that this latter consists 
in the eognition of the connection of a thing with its name. Asa matter of fact 
however, the word ‘ upaména in the Bhdsya stands for Analogy (and not Analogi- 
cal cognition) and this Analogy is the means leading to analogical cognition; and thus 
there is nothing wrong in the assertion that the cognition of similarity, is the upa- 
mana (1.6. the means of analogical cognition); the cognition of similarity is not the 
analogical cognition iteclf, but only the means to it ; as shown in the text. 

+ The Tatparya thus explains—‘When a sentence is uttered, there arises a cogni- 
tion of things denoted by the words composing that sentence ; and it.is this cognition 
of things denoted by the component words which constitutes Shabda or‘ word’ as 
the fourth pramdna ; when this aforesaid cognition is the pramdna, the result 
consists of the knowledge of the whole sentence; but when the cognition of the 
meaning of the entire sentence is regarded as the pramdya, then the result is in the 
form of the idea of the thing spoken of being rejected or chosen or disregarded. 

$ The similarity between Inference and Analogy lies in the fact of both 
depending upon remembrance of past conceptions ; the two are different because 
Analogy has the further character of being based upon Verbal cognition also, 

§ The knowledge of an extensive field is naturally dependent upon the know- 
ledge of lesser holds; hence the latter are mentioned first. 
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Others have objected to this explanation, declaring 
that the particular order has been adopted only because 
when a number of Pramänas had to be mentioned, it was 
only natural that they should be mentioned in some order, 
one after the other; * such being the very nature of all verb- 

“al expression that things cannot be spoken of simultaneously; 
they further point out that the reason that has been put 
forward for Word being placed last—that its scope is the 
vastest of all —should operate quite the other way; that 
which has the vastest scope should have been mentioned first. 
This last view also cannot be accepted, we reply. It is quite 
true that it is the very nature of verbal expression that things 
should be spoken of one after the other; but though this 
would account for some sort of sequence in the mention of the 
Pramanas, it could not be the reason for adopting a definite 
particular order of sequence. In view of these objections it 
becomes necessary to point out some other reason (for the 
particular order in which the Pramunas are mentioned). 
This reason lies in this that Perception is mentioned first, 
because it is the most important ; (as the former of the above 
two views has pointed out); but it is not right to say (as the 
second view has said) that Word is to be mentioned first 
because its scope is the vastest; because as a matter of 
fact, both Perception and Word have vast scope. How 
BoP” Because by means of Perception, as well as by 
means of Word, we have the apprehension of Generalities, of 
Specialities, and of things possessed of these (generality and 
speciality). The question thent arises—“ Should then Word 
be mentioned first, or Perception ? ” Perception, we reply. 
“Why so?” For the simple reason that all Pramānas 
are preceded by (i. e., based upon) Perception. 


æ And there is no ulterior motive underlying the adoption of the particular order. 
t Both being equally extensive in their scope. 


Inference and Analogy both stand in need of Perception; withont which thoy 
are impossible. In Verbal Cognition also the auditory perception—hearing—of the 
word is absolutely necessary, | 
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The Bhasya having raised the question Have the 
Praminas their objectives in common? Or the scope of the 
Pramanas is restricted within mutually exclusive limits ? ”— 
answers it with—As a matter of fact we find both ways func- 
tioning among the Pramãnas. How this is so has 
been shown by us in course of our explanation 
of the opening word of the Bhasya—‘ pramanatak.’ * 

Says the Bhasya—dmong the four kinds of Pramina, 
Perception is the most predominant. Perception is regarded 
as the most important, because when a thing has been appre- 
hended by Perception (i. e., has been directly perceived), there 
is no further desire on the part of the cogniser (to have any 
other cognition of that thing), For example, we find that 
when the ordinary man is told by a trustworthy person that 
there is fire in a certain place he has the cognition of fire got 
by means of Word; being moved by a desire for further 
definite cognition of the fire, he proceeds to the spot indicated ; 
drawing near to it, he perceives the smoke, and through 
that he apprehends (by Inference) the Fire of which the 
smoke is a concomitant indicative ; (not satisfied by this, and 
being moved by a desire for further definite cognition) he 
draws nearer to the place, when the fire is present before 
his eyes, and he obtains, through this contact of the fire with 
his organ of vision, the cognition (direct Perception) of fire; 
and after that he has no desire for any further cognition of 
that firo; it is for this reason that Perception is held to be 
the most important of the Prama@gas. We have such com- 
parative predominance only in those cases where we have 
several Pramanas bearing upon the same object; in cases 
however, where there is no such joint operation, and the 
object is born upon by a single Pramaya, there is no occasion 
for considering the comparative predominance or subserv- 
ience of the Pramdayas. : 3 


(Here ends the Trisnfri-Vurfiba. 


Var. Page 32. 


© Vartike, Text—pp. ‘-5. 
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III. 
Perception Deſined. 
BaAsya (p. 11, 1. 10). 

Of the Instruments of Right Cognition enumvrated above 

the author proceeds to supply definitions— 
Stitra (4). 

Sense-perception is that cognition—(a) which is produced 
by the contuct of the object with the sense-organ,—(b) which is 
not expressible (by words)—(c) which is not erroncous,—(d) and 
which is well-defined. 

Budsya (p.11, I. 13 fo p. 16, l. 10.) 


(a) That cognition which is produced by the contact 
of the sense-organ with tho object cognised is Sense-percep- 
tion. | 


An objection is raised against this :—* If such is the 
definition of Sénse-perception, then it is not right to hold 
(as the Logician does) that (in all Perceptions) the Soul is 
in contact with the Mind, the Mind with the sense-organ, 
and the sense-organ with the cognised object; [because the 
Sutra lays down only the contact of the sense-organ with 
the object as the necessary condition of Perception |.” 


Our answer is that the declaration in this Sūtra is not 
meant to be an exhaustive enumeration of all the factors 
that enter into the cause of Sense-perception ; it does not 
mean that what is here mentioned is the only canse of Sense- 
perception ; all that it does is to indicate that factor which 
pertains’ to Sense-perception exclusively, and which dis- 
tinguishes it from all other forms of cognition ; and it omits 
to mention the other factors (e. g. the contact of the Soul 
with the Mind, and so on), not because these agencies are 
not present in Sense-perception, but because they are com- 
mon to Inference and other forms of cognition also. 


% Even so, it should be necessary to mention the contact 
of the mind with the sense-organ [which is a factor that is 
present in Sense-perception only, and in no otber form of 
cognition ].” 

The contact of the mind with the sense-n.ryganis not men- 
tioned in the Sũfra because when Perceptional Cognition 


Thie Vartika supplies two explanations of this sontence :—(1) The Mind-organ 
contact is as good a distinctive feature of Perception as the organ-object contact 
this is what is meant by samanatvdt ; but the Sütta docs not mako it its busi- 
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is distinguished from other forms of cognition, that contact 
is as good a distinctive feature of it as the contact of the 
sense-organ with the cognised object [consequently when one 
has been mentioned, there is no need for the mention of 
other conditions, as the Sūtra is not meant to contain an ex- 
haustive enumeration of all the distinctive features of Per- 
ception]. 

(b) [Some people have held the view that there is no 
such perception as is entirely free from verbal representa- 
tion; this view may be briefly put as follows]: —“ As many 
things there are, so many also are the names or words ex- 
pressive of them ; and through these names, the things come 


ness to point out all its distinctive features; one is quite enough to differentiate it from 
all other forms of cognition, The meaning of the sentence would, in this case, be 
as presented in the translation. 

(2) The second explanation is that the Satra mentions only the organ-object con- 
tact because this forms the distinetive feature of every individual perception; when one 
perception differs from another, this difference does not consist in mind-organ contact; 
i. . individual perceptions are never spoken of in terms of mind-organ contact. 
In this latter case it is difficult to explain the word“ samdnafvdt , the explanation 
given by the Värțika (seo below) being forced. The Varfikadoes not pronounce itself 

in favour of any one of the two interpretations ; in the concluding statement (see 
below) it mentions both. 

It is remarkablo that the Td{parya notices’ the latter interpretation only. 

e“ Every object has a name; there is nothing that is devoid of name; this og. 
tablishes the identity of the thing with its name; whenever a thing is cognised, it 
is cognised, as bearing its uname; the name is not the means by which the object 
is known; as the object—cow—when perceived is perceived as this is cow’, where 
there is a distinct co-ordination between the this and the cow, both of which are in 
the same case ; thus things being identical with their names, the perception of things 
must involve the perception of the name also ; hence there can be no perception 
devoid of verbal expression”—Tdtparya. 

The translation has followed the interpretation of the Tdgparya. This interpretation 
of the Bhasya however appears to be a little forced; the Tafparya found it necessary 
to have recourse to it, and explain the word ' Shabda ’ not as verbal (its ordinary 
signification), but as‘ accompanied by the word or name’, as it could not accept 
the view that cognition of the thing as bearing a name—4i. e. the Savskalpaka cogni- 
tion—is not included under Sense-perception ’, The reader is referred to its re- 
marks in connection with the word ‘ syavasdyd{jmakam , below. 

It appears much simpler to take the Bhdgya as meaning that whenever the cogni- 
tion of a thing involves its name, it cannot be regarded as Sensuous, being as jt is 
verbal ; and it is with a view to exclude such verbal cognition (which includes Sari- 
kalpaka cognition also) that the Sutra has added the epithet-—‘which is not expressiblo 
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to be cognised as identical with, inseparable from, the words ; 
and itis on such cognition that all usage is based ; that is 
to say, every cognition of objects that is produced by the 
contact of the sense-organ with the object is in the form of 
colour, or ‘ taste’, and so forth; and all these words 
colour taste and the rest—are names of objects ;—by 
which names the cognition is expressed in such words as 
such and such a person cognises the thing as colour ’, such 
and such cognises it as taste’, and so on; and that which is 
thus expressed by means of names, must be inseparable from, 
always accompanied by, words; [whence it follows that 
there is no Sense-cognition that is free from verbal rep- 
resentation. |” 


It is in view of the above position that the author has 
added the qualification that the cognition should be not 
expressible by words.’ In a case where the relation of the ob- 
ject with a word is not known [i. e. when we do not know 
the name of the object that we perceive], the apprehension 
of the object that there is is certainly never spoken of by 
means of any name *; and even when the relation is known, 
it is known in the form that ‘ such is the name of the thing 
I perceive (Where the two are entirely distinct, and not 
identical). Even when the fact that‘ such is the name of 
the thing is known, what happens is that this (notion of the 
name) is an additional factor superadded on to the appre- 
hension, of the thing,—this apprehension, by itself, remaining 
as before (entirely independent of the idea of the name). Where 
the use of the name comes in, is in the communicating of the 


by words’, It has to be adinitted however that this explanation would mili- 
tate against the accepted Logician’s view that Sense-perception is of two kinds 
Savikalpaka and Nirvikalpaka, It ia for this reason that we have adopted in the 
translation the interpretation of the Ta{parya, which also appears to have the support 
of the Varfike, which latter however is not quite explicit on the point. 


°The reading in the text gives no ecnse ; an additional ‘na’ being necessary, 
Such is the reading adopted by the Tätparya and translated here. 


+The translation follows the reading of the printed text. But the Ja¢parya 
reads navighigyaté ’, which reading is better; the meaning of the sentence in that 
case would be that Even where its name is known, the cognition of the thing 
itself does not differ from that cognition of it which we have where its namo is not 
known '. Tho reading of the Pandit edition is arthajRtdnanna vishisyaté.’ 


Downloaded from https://www.holybooks.com 


114 THE NYAYA-SOTRAS OF GAUTAMA 


apprehension to others]. So long as there is no name or 
appellation or verbal expression for the cognition of the object 
it cannot be comprehended by others, and thereby put to any 
practical use, because what is not comprehended cannot serve 
any practical purpose (such, for instance, as being communica- 
ted to others, and otherwise made use of). 


Ft is for these reasons ſi.e. because the thing cognised is 
something different from its name] that whenever the cogni- 
tion of things is spoken of by means of names, these names 
are always accompanied by the word ‘as’ (ifi), — the 
form in which the cognition is expressed being ‘ the thing is 
cognised as colour ’, it is cognised as taste ’, and so forth. 


For theso reasons we conclude that the name is not (ne- 
cessarily present and) operative at tha time that the appre- 
hension of the thing takes place; it becomes operative (and 
useful) only at the time of its being spoken of, or communicat- 
ed to other persons. The upshot of all this is that the appre- 
hension ok things, produced by the contact of the sense-organ 
with them is not verbal—i. e. it is entirely free from all ver- 
bal representation. 


(o) Daring the summer it often happens that tho sun’s rays 
become mixed up with the heat-rays radiated from the earth's 
surface; and the two together, flickering at a distance, come into 
contact with the eye of the observer, who apprehends them as 
water; now if the definition of Sense-perception consisted of 
only two terms—‘ that which is produced by the sense-object 
contact ’ and that which is not representable by words ’— 
then the apprehension of water under the above circumstances 
would have to be regarded as Sense-perception ° With 
a view to guard against this contingency, the author has add- 
ed the further qualification that the cognition should be 
not erroneous. That cognition is erroncous, in which the 
thing is apprehended as what it is not; while when a thing 
is perceived as what it is, the Perception is not erroneous. 


©The sentence given in the fuot-note reading is absolutely necessary; as without 
that the sentence in the text, standing by itself, gives no senso. The T&tpary« also 
accepts the reading of the foot-note ; and so does the ‘ Pandit edition. 

t Here also the reading is defective ; that noted in the footnote being the 
correct reading, accepted also by the Tatparya. 

$ The qualification ‘ avybahicha ri’ is necessary in the case of Perception only; 
as in the case of other forms of knowledge, the erroneousness lies in the Perception 
upon which every ono of them is, in one way or the other other, based; —says the 


Tatparya. i 
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(d) When the man observes from a distance, and sees 
(something rising from the earth), the cognition that he has 
is in the (doubtful) form—'this is smoke, or this is dust’ ; in- 
asmuch as this doubtful cognition is also produced by the con- 
tact of the sense-organ with the object, it would have to be re- 
garded as Sense-perception, if this were defined simply as ‘that 
which is produced by the contact of the sense-organ with 
the object.“ With a view to guard against this, the author 
has added the further qualification that the cognition should 
be well-defined.* 


It will not be right to urge that—“all doubtful cognition is 
are produced by the contact of the Soul with the Mind [and not 
by the contact of the sense-organ with the object] ; so that 
the doubtful cognition would be precluded by the first word 
of the definition ; and for the exclusion of such cognition it 
would not be necessary to have a further qualification ” ; 
because as a matter of fact, it is when one sees the object 
with his eyes [when thereis contact of the object with the 
eye] that he has a doubtful cognition with regard to it [in 
the form—‘ this object that I see is this smoke or dust] ;f 
then again, just as in all cases of Perception, when a man 
apprehends the object with his sense-organ, he perceives it 
also with his mind, so also when he has the doubtful cognition 
of a thing through his sense-organ, he has the same cognition 
through his mind also [which shows that in such cases the 
doubtful cognition, though brought about by the mind, is de- 


The Tf para, anxious to include the savikalpaka Perception under the defini- 
tion contained in the Sütra, remarks that doubtful cognition is already excluded 
by the qualification ‘ not erroneous’, rs that cognition also is erroneous ; conse- 
quently we must take the qualification well-defined ’ as meant to include the Savi- 
kalpaka cognition ; so that the phrase not expressible by words applies to the Nir- 
vikalpaka or non-determinate or abstract cognition ; and the word ‘well-defined ’ ap- 
plies to the Savikalpuka, determinate or concrete cognition. The Fdfparya 
justifies its interpretation by the remark that the Bhdsya and Vartika have omitted to 
make mention of this Deterininate Perception because it is too plain to need any ex- 
planation ; and that it has put forward its interpretation, according to the view taken 
by Frilochana Guru. According to the Bhasya and Varfika the Determinate Cognition 
would not be Perception, the entire definition being applicable to Non-determinate 
Perception only. It would seem that the Bauddha definition of Perception as Kalpana- 
poham—abhrantam—were a true rendering of Vagsyayana’s view. The Vartika also, 
when refuting the Bauddha definition, directs its attack only to the presence of the 
word ‘Kalpana’. 

T Which shows that al? doubtful cognitions are not independent of sense-ope- 
ration ; even though there are some that aredue to the operation of the Mind alone. 
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pendent upon a sense-operation] ; and it is this latter kind of 
cognition which is brought about by the mind through the 
agency of the organ,—and which has this additional qualifica- 
tion [over the doubtful cognition, produced by the mind alone 
by its contact with the Soul]—which is meant to be referred 
to here by the name ‘ doubtful ’; and not the former kind of 
doubtful cognition {mantioned by the opponent, as that which 
is brought about by the contact of the Soul with the mind 
independently of the operation of the senses ].* Thus 
then in reality, in all cases of Sense- perception, the sense- 
crgan cf the perceiver is invariably operative; and the ope- 
ration of the Mind comes in only subsequently, for purposes 
of the representative cognition (which recalls the third cog- 
nition previously got at through the senses) ; that this is so 
is proved by the fact that there is no representative cog- 
nition for those whose Sense-organs have perished. [ And just 
as in the case of representative cognitions which are directly 
due to the Mind-operation, sense-operation is necessary, so in 
the case of doubtful cognitions also, which are due directly to 
Mind-operations, the operation of the sense-organ is 
necessary |. 

The Opponent raises another objection against the de- 
finition :—“ It is hecessary ”, he urges, “ to supply a defini- 
tion of Perception that should be applicable to the t (cognition 
of) the Soul and (that of) pleasure, &c.; because the cognition 
of these is not produced by the contact of the sense-organ with 
the object; {and hence the definition given in the SH Hd can- 
not apply to it)“. Our reply is that the Mind 

y whose contact the cognition of the Soul, pleasure, 

c., is produced] is as good a ‘sense-organ’ as the 
Eye, &c., and the reason why the Mind is mentioned 
in the Sutra, apart from the ‘Sense-organs’ enumerated 
(in St. 1. 1. 12,) lies in the fact that there are certain marked 
differences in the character of the Mind and the other sense- 
organs [and not because the Mind is not a sense-organ ; 
these difforences are the following: all the other 1 
(a) are composed of material or elemental substances, — (5 


Thus there being many doubtful cogniti: ns brought about by the contact of 
the sense-organ with the object, a further qualification was necessary for the ex- 
clusion of these. 

t Atnan and sukhddi’ must be taken as equivalent to ' &fmajñäna’ aud eu- 
khad¢fiana’ according to what the Vdrtika says. Pleasure inay be produced by senége- 
object contact ; but it cannot be called Perception; it is only the cognition of the 
pleasure that can be called Perception’. 
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are effective upon only a few specific objects; and (c) bare 
capable of acting as organs only as endowed with certain 
specific qualities (which they apprehend) ;—whereas the Mind 
is (a) immaterial, — (5) effective on all objects,—and (o) 
capable of acting as an organ, without being endowed with 
any quality.. And further, we shall show, under Sf. 1-1-16, 
‘that even when the contact of more than one sense-organ 
with their respective objects is present, there is no simul- 
taneous perception of all these objects,—which is due to the 
fact that while there is proximity or contact of the Mind(with 
one object), there is no such contact of it (with the other 
objects); | which shows that the operation of the Mind is 
necessary in every act of perception|;—and all this goes 
to prove that the Mind is a ‘sense-organ’; and this obvi- 
ates the necessity of providing another definition (of Per- 
ception, for including the perception of the Soul, &c,). Then 
again [even though the Safra does not mention the Mind 
among the ‘sense-organs’, the fact that the Mind is a 
‘sense-organ’ can be learnt from another philosophical 
system (the Vatshésika, for instance); and it is a rule with 
all systems that those theories of other systems which are not 
directly negatived are meant to be accepted as true. 


Thus has Sense-perception been defined. 


© The Eye is an organ of perception, because it is endowed with the quality 
of Colour which it apprehends ; and so on with the Nose, the Ear, the Hand, and 
the Tongue. 

t The Vartika accepts only one of those three points of difference—viz ; that 
the other sense-organs operate only upon certain specific objects, whereas the Mind 
operates on all objects. 

¢ Dinnäga, the Buddhist Logician, has objected to this declaration, in his 
Pran@nasamuchchaya, remarking if silence was proof of assent, why did the 
Nyaya-Sifra not remain silent regarding the other five Sense-organs also ?’ (See 0. 
Vidyabhigaya. Indian Logic —pp. 86-87, footnote). 
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Vartika. 
LP. 32, L. 8 to P. 45, L. 17] 


The Bhagya (p. 11, 1. 10) has said—Of the Instruments of 
Right Oognition enumerated above, the author proceeds to 
supply definitions. Of these definitions, thut of Perception 
is given in St. 4. This Sūtra serves the purpose of different- 
iating Perception from all other things, — as 
well as heterogeneous.“ 


The question is raised What is the meaning of the 
Sūtra ?” 


[In answer to this question; the Bhasya proceeds to 
explain each of the words separately]. 


(u) ‘That which is produced by the contact of the object 
with the sense-organ. The sense of this is that — that 
cognition is Perception which proceeds from, or is brought 
about by, the contact of the object perceived with the sense- 
organs (spoken of Mh the Sūtra) pointed out later on (in Si. 

1-1-12); and the ‘objects’ also will be pointed out in Si. 
1.1-14. As for contact, this is of six different kinds :— 
viz. (1) conjunction, (2) inherence in that which is in conjunc- 
tion, (3) inherence in that which inheresin that which is in con- 
Junction, (4) inherence, (5) inherence in that which inheres, and 
(6) the relation of qualification. To exemplify these—When a 
certain thing—the jar, for instance,—is seen, the jar which 
is endowed with colour is the ‘object’, and the eye the 
‘sense-organ’; and in this case, the ‘contact’ of these 
two is of the form of conjunction ; because both are substance 
(and as such capable of mutual conjunction) (1)— in the percep» 
tion of the colour (of the jar) the ‘contact’ of the eye with 
the colour, which latter is not a substance, is of the naturo 
of inherence in that which is in conjunction; because the colour 

* Perveption is distinguished from Inforonco, &c., which, as Right Cognitions 


are ‘homogeneous ;’ and it is also distinguishod from Erroncous Cognition, which is 
‘hetrogeneous’ ag not belonging to the samo class of Right Cognition. 
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(which is in contact) subsists in the jar which is in conjunction 
with the eye, — this ‘subsistence’ being of the nature of 
tnherence (2).—In the perception of the genus subsisting in 
the colour, the ‘contact’ is of the form of inherencein that 
which inheres in that which is in conjunction [the genus 
‘tnhering in the colour, which inheres in the jar, which is in 
conjunction with the Hye] ; similarly in the case of Per- 
ception by means of the Olfactory organ, there 
is conjunction with the odorous substance,—in 
theodour, there is inherence of that (substance) which is in 
conjunction (with the organ),—in the genus subsisting in the 
odour, there is inherence of that (odour) which inheres in that 
(substance) which is in conjunction (with the organ) (3). In the 
case of the perception of Sound, the‘ contact’ is in the form 
of inherence (4) [Sound inhering in the Akasha of the auditory 
organ, by which it is apprehended]. In the case of Sound, the 
first“ sound that is produced has its source in conjunction 
and disjunction. 


On this point, there arises the question“ (a) Which 
Sound has its origin in conjunction ? (b) and which in dis- 
junction? 

(a) [The Sound having its origin in conjunction we 
find in the case of the beating of the drum; in this 
case] Sound being the distinctive quality of äkāsha, 
its cause must be a conjunction subsisting in &kāsha ;— 
and it is a well-known law that in the producing of 
qualities and actions, Conjunction cannot operate independ- 
ently ; it must depend on something else.— Now what is 
that upon which it depends? Well, as a matter of fact, Sound 

‘First '—The Logician's view is that whenever sound is produced, it is produced 
in the first instance, in the source from which it proceeds ; this sound reproduces itself 
in the point of Akisha nearest to that source ;and so on, it continues to be repro- 
duced until it reaches the auditory organ, where it is perceived ; of this series, it 
is the frst one that is produced by conjunctions ard disjunctions——of the air 


with the vocal cor is for instance,—the subsequent ones owing their origin to the 
sound immediately preceding it in the series. 


Var: Page 33. 


Downloaded from https://www.holybooks.com 


120 THE NYAYA-SOTRAS OF GAUTAMA 


is produced (in the case of the sound of the drum, for ins- 
tance) by the conjunction of the dds with the drum; and 
this conjunction is aided by (and hence is dependent upon) 
the conjunction of the drum with the stick (with which it is 
beaten); and this latter conjunction is also dependent upon 
the force with which the stick is struck. {From this it does 
not follow that Sound is produced by the conjunction of, the 
drum with the stick ; because] if the cause of Sound consisted 
in the conjunction of the drum and the stick (and not in that 
of the drum and äkäsha), then the cause of Sound would not 
be co-substrate with it, [the Sound inhering in @ka@sha, and 
the conjunction causing it subsisting in the drum and stick] 
and if such causal operation were admitted, then it would be 
possible for sound to be produced anywhere and everywhere; 
[because the only condition that restricts the effectiveness 
of causal agencies to particular effects lies in the necessity of 
their subsisting in the same substrate with the effect to be 
produced ; and heyce if this sole restriction were removed, 
any effect could be produced by any cause anywhere]. 


(b) Sound produced by disjunction we find in the case of 
the splitting of the bamboo; in which case the Sound is pro- 
duced by the disjunction or separation of the bamboo-fibres 
from @kasia,—this disjunction being aided by the disjunc- 
tion among the bamboo-fibres themselves. : 


Sound thus produced produces other sounds all round 
one sound on each side of itself; each of these again sets up 
another sound ;—and so on, till there is produced a sound 
in that part of a@kasha which is enclosed within the ear. 
drum ; and that sound, which inheres, is produced, in the part 
of akdasha therein enclosed, is perceived through the relation 
of inherence (because the sound inheres in tne ear or audi- 
tory organ, and this organ is only a form of d dena). 
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In the case of the perception of the genus or class-char- 
acter. belonging to these sounds, the ‘ contact ’ is in the form 
of ‘inherence’ of the inherent (the genus inhering in Sound 
which inheres in the @kasha of the Auditory Organ). (5) 


In the perception of Inherence and Non-existence, the 
contact bringing about that perception is in the form of the 
relation of the qualification (Inherence being the qualification 
of that which is inherent, and Non-existence the qualification 
of the spot on Earth which is perceived), (6) 


Thus then, we find that the Sūtra has made use of the 
word ' sannikarsa’, * contact’, because it includes all those 
conditions that give rise to Perception—viz., conjunction, in- 
herence and qualification-qualified relationship, And this 
contact is regarded as the distinguishing feature of Percep- 
tion, because it is what brings about the Perception. 


An objection is raised: 


“ If the contact of the object and sense-organ is 
mentioned in the definition, simply because it is what brings 
about Perception, then what is mentioned is only a small por- 
tion of what should be mentioned: there are many other factors 
that bring about Perception ; and all these also should be 
mentioned ; for instance, the contact of the Mind and Soul, 
the contact of the Sense-organ with the Mind, the contact 
of the object with light, the colour of the object, the colour 
of that which is in contact with the object (i. e. the Eye and 
the Light which, by means of their own colour, render the 
object perceptible), the large dimension of the object, the 
multiplicity of the component particles of the object (which, 
if consisting of only one particle, would be merely atomic 
and hence imperceptible,) and the faculty (in the Self)* con- 
ducive to the perception. Why should these be regarded 
as the cause of Perception? For the simple reason 

*All cognitions are due to the faculty in the Self caused by past Dharma and 
Adharma. 
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that Perception appears when these are present, and does not 
appear when they are absent. Thus then, if the Contact of 
the Sense-organ with the Object’ is mentioned because it is the 
cause of Peroeption, all the rest just enumerated should also 
be mentioned for the same reason.” 


It is not necessary to mention these other factors. The 
Stra is not intended to enumerate all the causes 
of Perception ; it is meant to indicate only those 
characteristics which serve to differentiate it from other 
things, homogeneous and heterogeneous; hence the Sätra 
mentions only that factor which is the cause peculiar to Per- 
ception, and not those that are common to other kinds of 
cognition. * 


Var : Page 34 


t“ In that case, says the Opponent, “it is necessary to 
mention the contact of the sense-organ with the mind, —as this 
is a factor that is peculiar to Perception.“ 


(A) That Ns not at all necessary, we reply; as it is al- 
ready implied by the words of the Sütra; that is to say, the 
purpose that would be served by the mention of the contact 
of the sense-organ with the mind is already accomplished by 
the mention of that between the Sense-organ and the Object. 
“ How so ? ” For the simple reason that both of these 
contacts are peculiar to Perception ; and itis not intended by 
the Stra to supply an exhaustive enumeration of all the 
distinctive factors that bring about Perception; the Sūtra 
mentions only one such factor, as the mention of 
any one distinctive factor suffices to differentiate 
Perception from the other forms of knowledge. 

(B) Another reason for mentioning only the contact of the 
Sense-organ with the Object may be that it is this contact that 
forms the distinctive feature of every individual perception ; 


he text reads nivar{yata',the sense apparently points to varnyaté~’ as the 
correct word. 


See Bhasya p. 12, 1. 2. 
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in every individual perception, born as it is of the contact of the 
sense - organ with the object, what differentiates it from every 
other perception is either the sense-organ concerned, or the 
object perceived; as every perception is named after one or 
the other of these two; whenever there is a perception, it is 
called either after the organ, or after the object; for 
instance, when we perceive colour, the perception is called 
either ‘visual-perception’ or ‘colour-perception’ ;—and no 
perception is similarly named after the contact of the sense- 
organ with the mind; for instance, * the perception of colour 
is never called mental perception’, t “ But there are 
mental perceptions arising from the contact of the Mind and 
the Soul,—and all these are called after the Soul, as well as 
after the Mind”. Our answer to this is that everything 
is named after that which is peculiar to itself; for instance, 
when a seed sprouts, it is due to a number of factors; such 
as the particular time of the year, the seed, and so forth; 
and yet the plant is named, not indeed after the time of the 
year and such other factors, but only after the seed, which is 
the one factor peculiar to itself, which distinguishes it from 
all other sprouts : it is called ‘the barley-sprout’ ;—so also in 
the case in question, [it is the contact of the sense-organ 
thut forms the distinctive feature of Perception, and not that 
of the mind, which is common to all forms of knowledge}. 
Thus then, there is nothing objectionable in the. definition 
provided by the Sara. 


(C) Another explanation proposed by one section of Naiya- 
yikas is that the contact of the sense-organ with the mind is not 


© Tho reading ¢d@pdlambané is a misprint for répdlamband 

t The Login has the perception of his Soul; and this perception is independent 
of the contact of sense-organs ; this perception is called the ‘perception of the 
soul’, just like ‘the perception of colour; and it is also called ‘ mental perception’, 
just like ‘visual perception’. Hence the Mind-soul contact is just as distinctive of 
individual perceptions as the sense-object contact; hence both these contacts should 
be mentioned.—T@fparya. 
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mentioned, because it is a factor that is common to Percep- 
tions that are otherwise different; that is to say, the sense- 
mind contact does not differ, it remains the same, in different 
perceptions (with each of which the sense-object contact var- 
ies).* If the mind-sense contact is not mentioned simply be- 
cause it is the same in all Perceptions, then, for the same reason, 
the sense-object contact also should not be mentioned; as 
this also is the same in all Perceptions obtained through 
any one sense-organ ; for instance, when we have the percep- 
tion of the white moving bull, in the form ‘ the white bull is 
moving’ (even though we have two distinct perceptions, that 
of the cow and that of the movement, yet the contact of 
the sense-organ remains the same)“. It is 
not right to urge this objection; as it has already been 
answered ; we have already given the answer to this objec- 
tion, when we have said that the Sura is not meant to contain 
an exhaustive enumeration of all that brings about Percep- 
tion; this answer is quite sufficient so far as our own view 
is concerned; as regards the view of some Naiy ayikas, against 
which the present objection has been urged, we simply 
do not accept that view (and so are not bound to find an 
answer to it) · t 


(D) There is yet another explanation for not men- 
tioning the contact of the mind and the sense-organ: It 
is not mentioned, we say, because it is similar. “ It 


should be pointed out to what it is similar.“ Well, it 
is similar to the contact of the Mind and Soul. “What 
is that similarity ? It is this, that the perception 


is not named after them ł;—or the similarity may be 
regarded as consisting in the fact that both subsist in a 


+ E. G. When we see a crowd of men, elephants, horses, &c., the factor of 
mind-contact is one and the same for all; but the sense-object contact is different 
with the perception of each of the things perceived. 


+ This is the Varfika's own interpretation of Bhdsya passage, p. 12, 1. 2. 
T Just as the Pereeptien is not named after the Mind. 
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substratum which is imperceptible by the senses: just as the 
Mind-soul contact has an imperceptible substratum, so also 
has the Sense-mind contact ;—or the similarity may lie in the 
fact that neither of the two belongs to the object perceived : 
just as the Mind-soul contact does not pertain to the 
perceived object, so the Sense-mind contact also ;—or lastly, 
the similarity may lie in the fact of both belonging the 
Mind : just as the Mind-soul contact subsists in the mind, 
so the Sense-mind contact also. 


* Thus then, because the Sense-mind contact is similar to 
the Mind-soul contact,—or because all that is necessary is 
accomplished by the mention of any one of these two,—the 
Sūtra does not mention both. 


+The Opponent now raises an objection to the definition 
as a whole—“ It is not right to define Perception as produced 
by the contact of the sense-organ and the object; as the 
sense-organs operate upon things without actually getting 
at them (hence no contact of these is possible). For instance, 
according to some philosophers both the Dye and the Bar are 
operative without getting at the object; and in support of 
this view they put forward two reasons:—The Eye is 
operative without getting at the object, (a) because it 
apprehends things at a distance from it, and (4) because it 
apprehends things very much larger than itself (and of vary- 
ing sizes). (a) It is a matter of common experience that 
we see, with our eye, a thing which is lying on a spot at 
some distance from ourselves; and certainly, in this case 
the Eye does not get at the thing seen; specially as the organ 
is only a particular kind of material substance (and as such 
incapable, by itself, to move up to a thing at a distance); 


© The Tdfparya notes that the first reason is the one that is given in the Bhasya; 
and the second that which the Vartika itself propounds, 


+This is a fresh objection raised in tue Vartika, and is not mentioned in the 
Bhasya. 
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that which is called the Hye’ is only the“ material substance 
in the shape of the dark spot (the pupil), which is aided (in 
its operation) by another material substanve (light) outside 
itself, and further depends upon the desire to see (on the part 
of the person to whose body the dark spot belongs) and also 
upon the past karman (of that person, conducive to the par- 
ticular experience of visual perception) ;—this fact has been 
explained in the following words—‘ The Eye becomes 
the means of perceiving colour, because it is brought into ex- 
istence by the karman that is conducive to the experiencing of 
colour as preceded by a desire for that experience’, Simi- 
larly with the other sense-organs also. Thus then, the 
Eye-ball (which, by the above definition, is the visual organ), 
aided by another material substance (light), cannot possibly 
get at the object (apprehended by its means). Hence we 
conclude that the Hye is operative without getting at the 
object, because it apprehends things at a distance. Some 
people explain the reason ‘ sanfaragrahana@t’ in a slight- 
ly different manner: in the case of the Nose and the 
other organs that operate by getting at objects, things are 
not perceived as ‘ this is at a distance from us’; while in the 
case of the Eye, things are so perceived. (6) Another 
reason for regarding the Hye as operative without getting at 
the object lies in the fact that it apprehends things of larger 
and varying dimensions; for instance, we see such large things 
as the city, the forest and the like; while the Eye is never 
found to be of such large sizes. (c) tA further reason for 
the same view lies in the fact that in the case of perception 
by the eye, there is mention of the particular direction in 
which the thing is perceived ; (in the form ‘the thing that 


# The sense of this is tha. a particular material substance, when making 
known colour, with the help of the past Karman of the perceiver, is called the 
Eye. —Tatparya. 

+ If it were necessary for the Eye to get at its object, we could see only those 
things that would be exactly of the same size as the Eye; as only such things could 
be get dt by the Eye , the Eye can never get at the entire forest that is seen. 
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I see is to the east of me’) ; if the eye were Operative by get- 
ting at the object, there could be no such mention of the 
direction ; as we find no. such mention in the case of percep- 
tions by means of the Nose and such other organs as operate 
by getting at their objects. (d) A 
fourth reason in support of the same view is 
that at one and the same time the Eye apprehends near as 
well as remote things: anything that has motion, when it 
continues to move, it gets at the nearer object sooner than 
it does atthe remoter one; whereas in the case of the Eye, 
we find that we see the branch of the tree (which is near us) at 
thesame time that we see the moon (far off from us); all which 
goes to prove that the Eye has no motion ; and hence cannot be 
operative by getting at the object. 


Var. Page 36, 


9 


To the above, the author offers the following reply :— 


(a) The first reason given is sdntaragrahana{— ‘ because 
we sea with our Hye, a thing which is lying ona spot at 
some distance from the Dye; — this reasoning is not sound; 
as it does not stand an examination of the several 
alternative explanations of which the expression is capable : 
What, we ask, is the meaning of the expression sānfaragrah- 
ana ? (1) Does it mean the perception of the sinfara—of 
that which, being at a distance, is not got at? (2) Or the 
perception of the thing along with distance (antara) ? We 
shall take the former first. We grant that the expression 
‘ santaragrahana’ means the perception of that which is not 
got at:—but in this case we find that this is exactly what is 
meant by the proposition that you are seeking to prove ; and 
as such cannot be regarded as a reason in proof of that 
proposition. Why so?” Simply because what is meant 
to be the reason or proof is already implied by the proposit- 
ion sought to be proved ; that is to say, your reasoning turns 
out to be— The Eye cannot operate by getting at the object, 
because it apprehends things without getting ot them’, in 
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which it is clear that what is put forward as the reason does 
not differ from whatit is meant to prove. If then, you 
accept the second ofthe two alternative meanings mention- 
ed above and explain gdnf aragrahana as perception along 
with the distance , —we ask, in that case, what is that 
‘distance’ which is perceived, by the Eye, along with the 
Object? Is it ākāsha? or mere negation? or some other 
substance P If it is atasha, then, it could never be an object 
of the Eye’; zkasha is never perceived by means of the Kye ; 
being, like Air and the rest, without colour. If the word 
‘antara’ (distance) means some substance that has colour, 
then, as no coloured substance canbe transparent, such an 
intervening substance would act as an obstacle to the percep- 
tion of the other object; and hence there could be no percep- 
tion of this object along with that other coloured substance. 
If lastly, the word ‘anfara’ moans negation * then, it is a 
well-recognised fact that negation, independently by itself, 
can never be perceived by means of the Eye; if then, the 
negation that is meant is that which is perceived (not by it- 
self, but) as pertaining to the coloured object seen by the 
Hyef,—then in that case the reason séntaragrahanat ’ be- 
comes inconclusive (incapable of proving that the Eye does 
not get at its object), 

As pointed out above, some people, regarding them- 
selves very wise, seek to explain the expression ‘ s@nfara- 
grahana to mean the perception of a thing in the form this 
is remote from me.’ But this explanation also cannot be 

Whenever a negation is perceived, it is perceived only as related to some. 
thing ; and never independently by itself. 

T If the negation perceived is as pertaining to the colour that is seen, —i. e. the 
negation is perceived along with what is seen—then, such a negation is found to be 
perceived in the case of Touch also; when f. i, we feel the cool touch of water, and 
along with it, perccive the negation of heat: Hence inasmuch as such sdxfrra per 
ception (i. e. perception of negation along with the perceived thing) is found in the 


case of Touch also, the organ of which does actually get at its object, the reason 
sintaragrahand{ cannot conclusively prove that the Eye does not get at its object. 


#alparya 


Downloaded from https://www.holybooks.com 


VARTIKA 1-1-4 129 


accepted; as the idea that ‘the thing is remote from 
me’ is due to other causes (and not to the sense-organ gett- 
ing or not getting at its object) ; itis on account of entirely 
different causes that we perceive things as remote from our- 
selves ; it is with reference to our body that we regard a 
thing as remote from us; a thing is regarded as near or re- 
mote to ourselves only with reference to our body; and this 
idea is not due the thing heing got at or not got at by the 
sense-organs. In a case where the body and the sense-organ 
are both in touch with the object, we regard it as near; and 
when the object is related only to the organ, (and not in 
touch with the body), it is regarded as remote. Thus then, 
the perception of the thing as remote being due to other caus- 
es, such a perception cannot be accepted as a proof of the 
Eye not getting at its object. 

(b) The second reason propounded above, in support of 
the view that the Eye does not get at its object is—prithu- 
taragrahanat ’—‘ because it apprehends things larger than 
itself’. This also is not right; as mere“ con- 
nection with the thing is enough to bring about 
its perception (and it is not necessary for the entire thing 
to be in contact with the Eye); as a matter of fact, all our 
perceptions of things of varying dimensions, of the large as 
well as the small thing, proceed from mere connection (of the 
sense- organ). g 

(o) The third reason propounded above is digdéshavya- 
padéshat’———~‘ because there is mention of the particular di- 


Var: Page 87. 


© The connection meant here is that of the sense-organ with the object; i. e., of 
the object with some parts of the organ, of the organ with parts of the object; of 
parts of the object with parts of the organ; this connection is possible only if the 
light emanating from the eye goes on expanding outwards, spreading wider and 
wider as it proceeds farther and farther ; the passage of the text therefore shows that 
the author accepts this view of wider expansion. The light from the lamp, though 
originally centred round the wick, moves out of it in gradually expanding circles; and 
it ie only thus that the light illumines objects of varying sizes ;—so, in the case 
of the eye, the light, centred in it, moves out f the eye, and moves out in 
gradually expanding circles, and thereby renders perceptible thitgs of varying sizes. 
—Tatparye ; 
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rection in which the thing is perceived. This reason has al- 
ready beén refuted (Text, p. 36,1. 20, by pointing out that this 
mention is with reference to the body, and not to the sense- 
organ). As a matter of fact, we find that in cases where the 
sense-organ and the body of the perceiver are both in contact 
with the object perceived, there is neither a mention of the 
direction (as that ‘ the object is to the east of me’), nor any 
idea of the thing being near or remote (to the perceiver) ; 
when, however, the object is in contact with the sense-organ 
only (and is not in touch with the body), then alone we have 
such notions as those of direction, of proximity or re- 
moteness ;—all these notions being relative to the body and 
dependent upon the largeness or smallness of the number of 
conjunctions or connections of the sense-organ, which is in 
contact with the object, with ponte of space intervening bet- 
ween the object and the body. * 


(d) The fourth reason given above is—‘ because we see the 
branch of the tree (which is near us) at the same time that we 
see the (distant) moon’. This also cannot be accepted ; as the 
fact cited is not admitted: What sane-minded man is there 
who admits that the perception of the tree-branch is simul- 
taneous with that of the moon? This idea of simultaneity is 
purely erroneous, due to our non-apprehension, of the diffe- 
rence in the time of the two perceptions; just as in the case of the 
piercing with a needle of the hundred petals of the lotus 
(here the piercing of all the petals is felt to be simultaneous, 
only because the difference in the time of the different petals 
being pierced is not apprehended by the observer). “ How 
do you know that the idea of simultaneity is due to the 
non-apprehension of the difference in time, and not to 
real simultaneity P” What leads us to that conclusion is 
the inference based upon the impossibility of obstruction. 


When I see a cow I regard it as near, when tho points of space between the 
cow and my body are few ; aad remote when these points are many. 
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* That is to say, if the Eye were operative without getting at 
its object, there could be no power in walls or screens to ob- 
struct the vision; and thus there would be an impossibility 
of obstruction ; as a matter of fact however, there is no per- 
ception of things hidden behind the wall and such other 
things; hence the conclusion is that the Eye can not operate 
without getting at its object. And further, if the Eye were 
to operate without getting at the object, we could not explain 
the well-recognised fact that we see things near us, and do not 
see those far away from us; f if it were true that the Eye ap- 
prehends its object without getting at it, then it could not be 
that it would apprehend things near it, and not those away 
from it; while that it is so is a well-recognised fact; this also 
leads tothe conclusion that the Eye does not operate witbout 
getting at the object. In answer to the above the 
Opponent puts forward the following explanation :—‘* Because 
a thing becomes an object of perception (only when it is cap- 
able of being perceived, and not when it is not so capable) 
[this is the reason why the thing behind the wall is not per- 
ceived].” This is not right, we reply; nothing can become an 
object of perception without some sort of connection [there is 
nothing intrinsic in the thing which makes it capable of being 
perceived; this capability must consist in its having some rela- 
tion with something. {What the argument of the Opponent 
means is as follows: —“ As a matter of fact, that thing which 

If it were not necessary for the Eye to go up to the object for apprehending 
it, what obstruction could the wall put to it? Im case it has to get at its object, what 
moves forward is the light proceeding from the eye ; and the movement of light 


would naturally be obstructed by the wall and othcr opaque things ; and thus the 
light not getting at the object, there would be no perception of the thing in this case, 
—Pajparya, 

t‘ The only explanation for this fact is that the Eye—or the light from the 


Eye—can go up to a certain distance, and not beyond it; so that it falls upon the 
near object, which is seen, and not upon the remote object, which, therefore, is not 


seen.— T'diparya. 
If there were any thing in the object itself which makes it perceptible, then, 
what is perceptible would always be perceptible ; which is absurd. 
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becomes an object of perception by the eyes is perceived, and 
that which does not become such an object is not perceived ; 
and things hidden behind obstacles, or placed at a distance, do 
not become objects of perception by the eye; and 
it is for this reason that these things are not 
perceived, [and not because the eyes do not get at them].” 
Our answer to this is that the reasoning is not correct; as we 
do not admit that a thing can become an object of perception, 
without some sort of connection (with something else). A- 
part from such connection, what could this becoming an object 
be? Hence what you differ in from us is only in the matter 
of names, and not in reality: What we call ‘ connection’ you 
call becoming an object’; and there is no real difference 
at all, as to facts. 

The Opponent puts a further question :—“ What is the 
proof for the Eye getting at its object? The 
proof, we reply, lies in the fact of the Bye being a sense-organ; 
the reasoning being the Eye operates by getting at the 
object, because it is a sense-organ, like the Nose; — we have 
found that the Nose and other sense-organs operate by get- 
ting at objects,—and the Eye also is a sense-organ,—there- - 
fore the Eye must operate by getting at the object? In 
case no sense-organ is admitted to be operative by getting 
ab objects, we can make all sense-organs the subject’ 
of our reasoning ; and in that case our ‘reason’ would be 
‘ because they are instruments’; the reasoning being put for- 
ward in the following form :—‘ We have found that the axe 
and such other instruments operate on their object only by 
getting at them,—and the Sense-organs are instruments,— 
therefore the sense-organs must be operative by getting at 
their object.’ 

e“ In case, through extreme obstinacy, it be held that all 
things in the world are operative without getting at their ob- 


©The view represented hero is that it is through its intrinsic potency that the 
cause produces its effect, irrespective of its getting or not getting at the latter. 


Var. p. 38. 
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jects,—how then would you prove your case?” Well, 
this obstinate man should be met with the argument that 
even potent causes do not bring about their effects in the way 
that they should do, [if their effectiveness depends solely up- 
on their own intrinsic potency, and is not aided by other 
auxiliary circumstances |;—that is to say, if all these causes 
bring about their effects, by themselves, irrespective 
of getting at one another, without having any potency 
added to them (by extraneous circumstances),—then, 
how is it that effects are not produced in all places and 
at all times (as there is no time at which the causo may not 
be present somewhere or the other, and its mere presence 
should bring forth the effect)? This is what will have to 
be explained. Thus then, we conclude that there 
is no cause that is operative without getting at the object ; 
and of this we have many instances in ordinary life,—e.g. the 
potter’s stick , his wheel, and so forth. 

Thus then it is established that Perception is the cog- 
nition ‘ produced by the contact of the Sense-organ with 
the object. ’ 


* A fresh noston is raised.—“ For what purpose is the 
word ‘cognition’ introduced into the definition P” It 


* On p. 41 of the Varfika, we find the cognition of pleasure’ mentioned aa‘ pro- 
duced by sense-object contact ’ and in the present context ‘ Pleasure is also spoken 
of as produced in the same manner ;—the Bhagya on p. 16 includes ‘ Sukkads' under 
Perception. What is the point then in excluding Pleasure from the definition of 
Perception? Itis true that in the ‘cognition of pleasure’ being produced there enter 
some more factors than in ordinary perception; as the T dfparya remarks on p. 81, 1-6-8 
and 27-28 ; but that cannot justify the exclusion of this cognition from ‘ Perception,’ 
Taking the present passage with I. 15 on p. 41, we are led to believe that the Varfik, 
makes a distinction between Pleasure aud ‘Cognition cf pleaggre.’ But what is 
pleasure apart from our feeling of it? and feeling is only a form of ‘cognition.’ 
It may be that in some cases pleasure, even though present, is not felt; but that is the 
case with all cognitions. The Fat. on p. 81 speaks of Pleasure, as amenable to Men- 
tal Perception. So the attempt to exclude pleasure from Perception’ can be justi- 
fied only on the distinction between ‘ Pleasure’ and ‘Cognition of pleasure’ 
Pleayare is the object, and not Perceptiou itself; hence just as colour being distinct 
from oolour- peroeption, cannot be included in perception, so also pleasure being 
distinct from pleasure-coguition, must be excluded from Perception. 
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is introduced, we reply, for the purpose of excluding Pleasure 
and such other things; Pleasure and Pain also are produced 
by the contact of the sense-organ with objects’; hence 
for the exclusion of them it is necessary to add the word 
Cognition [Pleasure and Pain not being cognition |. 


With regard to this Perception produced by the con- 
tact of the Sense-organ with objects,’ the Bhasya* has repre- 
sented an objector as putting forward the objection that ‘every 
perception is called after the name of its object (which makes 
every Perception verbal). And it is with a view to reject 
this view that the S#fra adds (to the definition) the quali- 
fication ‘avyapagéshya’, not expressible by words; the mean- 
ing of which is that perception is that cognition t which 
follows, and baries with, the variations in the object, and app- 
ears in a person who has not made use of, and does not yet 
know, the (denotative) relation that the object may bear 
to any word or words;—in fact even forthe person who 
knows this latter delation of the object to its name, at the 
precise moment when the cognition appears, it appears in a 
form which is entirely free from any idea of the said relation 
[the idea of this relation coming to the mind only subsequent- 
ly). 
Some commentators explain that the qualification ‘avyapa- 
geshya is added with a view to exclude Inferential Cog- 
nition. f This is not right. Why? Because the de- 

The words of this sentenceseem to imply that the Vdrtika is quoting the Bhds- 
ya. But no such sentence is found in the Bhdgya ; and the Taftpurya remarks that the 
present passage explains the purport of the Bhdgya passage (pp. 12-13). 

+ This qualification is meant to show that the cognition in question is not 
v érbal. o . 

t How Inferential Cognition is excluded by the qualification is thus ex- 
plained by the Tatparya:— 

When, from the contact of the sense-organ with objects we infer the 
motion of the senseorgan, the inferential cognition of this motion is also ‘ produced 
by sense-object contact’ ; as it is from this contact that the inferential cognition 
proceeds. And it is with a view to exclude such inferential cognitions from 
the categery of ‘perception that the qualification ‘avyapagéshya’ has been added 
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finition already mentions the qualification ‘produced by the 
contact of the sense-organ with the object’; as a matter of 
fact, inferential cognition does not proceed from the contact 
of the cognised object with the sense-organ ; hence (even with- 
out the qualification avyapadéshya’) the definition could not 
apply to Inferential Cognition. 


(e) Says the Bhasya (p. 14, I. 6) :— During the summer 
it often happens that the Sun’s rays become mized up with heat- 
rays radiated from the earth’s surface; and the two together 
flickering at a distance come into contact with the eye of the 
observer, who apprehends them as water’. It is witha view 
to exclude such wrong apprehensions that the Sütra adds the 
qualification avyabhich@ri’, which is not erroneous. 


“ What do you mean by a cognition being Erroneous p? 


It means that it is the cognition of a thing as what it 


it not. 
“What is it that is erroneous? Does the error lie in 


the Object or in the Cognition ? ” 


"Some Naiyayikas offer the following explanation: — The 
‘Error’ lies in the object: it is the object that appears as 
what it is not; and it is on account of this wrong appearance 
of the object that the Oognt:ion is called ‘ erroneous.” 


This explanation however it not right. “ Why ?” 
Because the object all the while remains as what it actually 
is. In regard to the flickering rays of the sun, when there 
arises the cognition of water, there is no error in the object ; 
it is not thatthe rays aré not rays, nor that the flickering is not 
flickering ; what the error lies in is the Cognition; as it is 
‘ Apadésia’ is the statement of the reason or premises vyapadésha (vi 
apadésha) is the correct statement of the premise ; ‘vyapagéshya’ ia that cognition 


which is obtained from the said vyapagésha or statement of premiss; aud 
‘ avyepagéshya’ is that cognition which does not follow from the statement of tho 


premiss ; thus then‘ avyapadéshya’ is equivalent to ‘not inferential.’ 
© ‘Bkadishinafam '—J S{parya. 
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the Cognition which, instead of appearing as the ‘cognition 
of the flickering rays,’ appears as the cognition of water, 
d.e. the Cognition of a thing as something which ib is not; 
there being no water there (and yet the Cognition is of 
water );— what happens in this case is that the Cognition . 
after having apprehended the rays with the Eye, falls into 
an Error, by reason of some defect in the perceiving organ; 
hence it isin the Oognition, and not in the object, that the 
‘error lies. 

(d) Says the Bhasya (p. 15, l. 1)— When the man observes 
from a distance ani sees something rising from the earth, the 
Cognition that he has is in the doubtful form §c., o., gc. It is 
for the purpose of excluding such doubtful cognitions that the 
Sufra adds the qualification ‘ vyavavasãya mã kam, ‘ which is 
well-defined.’ 


An objection is raised—‘‘ The qualification is not neces- 
sary for the excluding of doubtful Cognitions; as doubtful 
Cognitions are not produced by the contact of the object with 
the sense-organ; as a matter of fact, doubtful cognition is 
not produced by sense-object contact; it is a cognition 
due to Mind (and not to the sense-organs) ; specially as the 
word samshayz’ is synonymous with ‘samshiti, [i. e. the 
root ‘shi’ with the prefix ‘ sam’, which signifies ‘ cogitation 
based upon some particular character’ ; and this ‘ cogitation’ 
consists in the attributing of two mutually contradictory 
characters, recalled to the mind, to a single substratum : hence 
all that the Sense-organ does is to present to the mind 
that one. substratum ; and all the rest of the process of the 


©The translation follows the interpretation of the Tatparya ; which construes the 
passage as indriyéna marich'ndlochya, indriyopaghdfadosd¢ viparyéfi’ and explains 
that the first dlochya, refers ‘to the mrvikalpaka cognition, which is never 
* erroneous.’; the error comes into only the subsequent Savikalpaka cognition. 

It appears simpler however to construe the sentence to mean that it is by reason 
of apprehending the thing with a deranged organ that the Cognition falls into the 
Error &e.’ 
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cogitation,—the recalling of the contradictory characters, 
and the attributing of these to the perceived substratum—is 
the work of the Mind; hence Doubtful Cognition must be 
regarded as a purely mental product. |” 


This is not right, we reply. Becanse a doubt is caused 
by both: both are the cause of doubt,—the contact of the 
Soul with the Mind, as well as that of the Object with the 
Sense-organ ; and what is meant to be excluded by the 
qualification vyavasãyã tm tam in the present instance 
is that Doubt, consisting of non-ascertainment by the Mind, 
which is preceded by the non-ascertainment by means of the 
sense-object contact ; as of this Doubt the sense-object contact 
is the cause; and the qualification is not meant to exclude that 
other kind of Doubt which proceeds merely from the contact of 
the Soul with the sense-organ. Thus then, we conclude that 
there is something to be excluded by the qualification, and 
hence it is quite right for the Sütra to add the qualification 
‘ vyavasdyaimakam,’ 


Another objection is raised against the definition :—“ The 
definition * that which is produced by the contact of the 
sense-organ and the object and so forth ’ does not apply to 
the (cognition of the) Soul or Pleasure &c., because the Mind 
(which is the instrument of these cognitions) is not a sense- 
organ’; and thus the proposed definition of 
Perception becomes too narrow. ‘ How 
is it that the Mind is nota sense-organ?’ For the simple 
reason that it is not mentioned in the Safra which enumerates 
the ‘sense-organs ’ ; as a matter of fact, we find that the Nose 
and the other sense-organs are all mentioned in the Safra 
(1-1-12), and the Mind is not mentioned among these; hence 
the conclusion is that the Mind is not a sense- organ. Nor is 
the Mind mentioned as a sense-organ in any other Sara; 
henee there is no authority for regarding the Mind asa 
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sense-organ. Thus then, the Mind not being a sense-organ, 
Pleasure &o., (as brought about by the instrumentality of 
the mind) would not be amenable to Perception. As a matter 
of fact however, all these are amenable to Perception, and not 
to Inference ; for the simple reason that there is no probans 
or inferential indicative available; and in the absence of the 
probans, there can be no cognition of a thing that is amen- 
able to Inference. Nor is there any other means of cognition 
capable of providing the cognition of Pleasure, etc.; and they 
are not amenable to Inference ; thus then there is no alterna- 
tive left; it is absolutely necessary that the cognition of 
these should be included in Perception [and yet under the 
proposed definition, this is found impossible].” 


To the above we make the following reply ; Who says 
that Pleasure and the rest are not amenable to Perception ? 
s“ Well, that they are not so has been said by the philosopher 
who defines Perception as produced by the contact of the 
‘sense-organ and “the object.” Certainly there is nothing 
wrong in the definition: the Mind is a sense-organ ; and 
hence the cognition of Pleasure is a cognition produced by 
the contact of the sense-organ and the object. Tlien, as for 
the Mind not being mentioned in the Süfra enumerating the 
Sense-organs,—this is due to the Mind being different in charac- 
ter from the other Sense-organs. “What is this difference 
in character?” The difference lies in this that while the 
Mind operates upon all (perceptible) things, every one of 
the other organs operates upon onlya limited number of 
of things; as a matter of fact, the Mind is effective on all 
objects,—while the others are not effective on all objects. 
That the Mind is effective on all objects is proved by the follow- 
ing reasonings:—(a) The Mind is effective on all objects— 
because it isthe substratum of that contact which is the 
cause of remembrance,—like the Soul;—(5) because it is the 
substratam of that contact which brings about the cognition 
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of pleasure—like the Soul ;—(c) and because it supervises 
over all Sense-organs—like the Soul. 


The Bhdsya (p-16,1l. 5-6) itself has mentioned cnother point 
of difference between the Mind and the other sense-organs :-— 
viz., that the other sense-organs are all matarial, while the 
Mind is immaterial, But this is not right; and such a state- 
ment is contrary to facts: in reality the Mind is neither 
material nor immaterial; materiality and immateriality are 
properties belonging to products“; [hence to say that the 
mind is immaterial would mean that it is the product of some- 
thing other than matter]; while as a Matter of fact the Mind is 
not a product at all; and as such it cannot be either mater- 
ial or immaterial. Then again, the character of materiality can- 
not possibly belong to the Ear (which being äākāshħa itself, 
cannot be regarded as a material product); consequently, if 
the non-mention of the Mind in the S#fra be explained as 
being dueto the fact of its being different from the other 
sense-organs in that it is immaterial while those are mater- 
lal,—then, in that case, for that same reason the Ear also 
should not be mentioned in the Safra; as the Ear also is 
neither material nor immaterial (product). “ In the 
word ‘dhatfika’, the affix has a reflexive force (so that the 
word means matter itself, and not product of matter.) [And 
the Ear, as akasha, is certainly matter }.” This expla- 
nation is not right; as in that case, the affix would become 
absolutely useless: what you mean is that the word dhau- 
tika’ is synonymous with bhiifa’; but if it is so, then the 
affix (in the word ‘bhattika’) has absolutely no meaning; no 
additional meaning being afforded by the affix (over and - 
above what is signified by the word ‘dh#fa’ itself); and the 
addition of the affix therefore becomes totally meaningless 

Var. P. 41. and futile. 


® That which is produced out of matter is ‘material; that which is produced 
not out of matter, but out of something else is immaterial. 
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It has been urged by the Opponent (in the Bhasya 
that there is no mention of the Mind as an organ (of cognit- 
ion), But this is not true; the Mind is actually mentioned 
as an organ (of cognition) in Sütra 1-1-15 which speaks 
of ‘the impossibility of simultaneous cognitions as indicat- 
ive of the presence of the Mind’; and from this it is clear 
that the Mind is an instrument or organ of cognition. . 


Another point of difference between Mind and the 
Sense-organs, mentioned in the Bhasya (p. 16, Il. 5-6) is that 
the Eye and the rest are organs ‘only as endowed with certain 
specific qualities’ (while the Mind is an organ without be- 
ing endowed with any specific quality). But this also is 
not right; as if this were true, then also it would follow that 
there should be no mention of the Har [which does not, 
through its own quality of sound, make perceptible Sound 
exterior to itself, as the other senses do: for instance, the Nose 
makes perceptible the Odour outside itself, through the odour 
inherent in itself; while the Sound that is apprehended by 
the Kar is actually that which is produced within the Ear 
itself}. | 


For these reasons we conclude that the only point of 
difference between the Mind and the other sense-organs is 
that while the latter are effective on only certain particular 
objects, the Mind is effective on all objects. Aud this 
affords the reason for Mind not being mentioned in the Safra 
along with the other sense-organs.] 

The Bhagya (P. 16,1.9) supplies another reason for 
Mind not being mentioned in the Sa#fra—‘ because the fact that 
the Mind is a sense-organ can be learnt from another philoso- 
phical system. As a matter of fact, we find the Mind men- 
tioned as a sense-orgar in the Siitra of another (Vatshésika) 
philosophical system; and as this mention has not been 
controverted inthe Nydya- anf ra, it follows, from this non-con- 
troverting, that the fact is accepted. 
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An objection is raised: —“ This is not right; as in that 
case, the mention of the other Sense-organs would be futile ; 
the other sense-organs also have been mentioned by the 
other philosophical systems; and hence these also should 
not be mentioned, if the mere absence of denial mean 
acceptance.“ 


This objection is not well taken; —the objector is ignorant 
of the ways of philosophical writers: The fact of the matter 
is that you are not conversant with the ways of philosophers : 
it is a rule with all systems that those theories of other system 
which are not directly negatived are meant to be accepted as true, 
(Bha. P. 16, II. 9-10). And then, ubless a philosophical work 
lays down certain positive propositions, there can be no disa 
tinction, for that philosophy, of ‘one’s own theory’ and an- 
other's theory; that is to say, [by arguing that Gautama 
should not mention any sense-organs as all of them are found 
mentioned in other works} you would set aside entirely the 
statement of one’s own philosophical views, simply on the 
ground that other people may have propounded them; but 
if this were so,then there could be no distinction of ‘ one’s 
own theory and ‘ another’s theory f. 


For these reasons it follows that there is such a thing 
asthe Mind, and that it is an organ (of perception). And 
thus it follows that the cognition of pleasure is ‘ produced 
by the contact of the sense-organ and object’, and thus 
becomes included in the definition. 


©This refers to the objection urged by Ditinaga. If the Mind is accepted as an 
organ because the Sūțra has not oontroverted that statement, then the mention of the 
other organs is also futile. : 


¢Every theory is mentioned in some system or the other, being propounded in 
some philosophical work, or current among the common people. And what the 
view held by a certain person is cannot be known unless he expresses it by words ; 
and it cannot be known if the man confines himeelf to denying the views he does 
not hold, and does not propound any positive views —7'é{parya, 
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A fresh question is raised as to whether the definition is 
to be taken piece-meal, or as one complete whole :—There is a 
doubt as to the definition of Perception that has been pro- 
pounded: that is, are the qualifications to be taken as 
individually affording the necessary definition of Perception ? 
or are they to be taken as collectively affording that defini- 
tion? The ground for this doubt lies in the fact that we 
meet with both kinds of definitions ; in some the qualifications 

are meant to be taken collectively, while in others severally. 
For instance, in Sütra 1. 1. 10. we read—‘ Desire, Effort, 
Aversion, Pleasure, Pain and Cognition are the characteristics 
of the Self’ ; wherein each factor constitutes by itself a defini“ 
tion of the Self ;—so also in Sütra 1-1-23, we have a definition 
of Doubt, wherein the qualifications are meant to be taken in- 
dividually ; while Stitra 1-2-10 provides us with a definition of 
Casuistry as the subverting of another’s declaration by means 
of suppositions,—in which the whole collectively forms the 
necessary definition; so also in Sūtra 1-1-6, we have the de- 
finition of Analogy as ‘that which accomplishes the desired 
end by means of similarity to something that is well-known’, — 
where the whole forms one complete definition. And as what 
the present S#fra propounds is also a definition’, there na- 
turally arises the doubt as to whether it is to be taken col- 
lectively or in parts. 

The answer to the above is that the words of the Sūtra are 
to be taken collectively, as affording one complete definition 
of Perception; for the simple reason that each of the qualifi ca- 
tions serves to excluded Inferential Cognition, Pleasure, 

duri Verbal Cognition, Wrong Cognition and Doubt- 
ful Cognition. If every one of the five words 

of the Sura were to constitute a distinet definition of Percep- 
tion ; then, by turns, Inferential Cognition and the rest would 
come to be regarded as Perception’;® similarly if only any 


P —————ĩör/᷑ enema 
© For instance, if we took out the first word of the Sitra and accepted the 


rest of it as the definition of Perception, such a definition would apply to Inferential 
Cognition; and so on. 
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two of the words constituted the definition of Perception, 
it would include all to which those two qualifications would 
apply; so also if the definition were made to consist of three 
words only, all to which these qualifications would apply 
would have to be regarded as Perception ; and lastly, in case 
four words only were to form the definition, we would 
have to regard as Perception all in which those four 
qualifications would be present. Thus then, we have to 
reject the alternatives of accepting one or two or three or 
four words as constituting the definitions of Perception ; 
and thus we set aside all the thirty contingencies (caused by 
the permutations and combinations of the four epithets), 
and take the entire Szira (with its five epithets) as forming 
a single definition. If each epithet is tren as forming a 
complete definition, then we have five definitions provided 
by the Siitra ; if the definition consist of any two epithets, 
we have ten; if it consist of any three epithets, we have 
ten; if it consist of four epithets, we have five, (these are 
the thirty contingencies rejected); and what we accept is 
the thirty-first alternative—in which all the five epithets 
are taken collectively as forming a single definition. 


“How do you make out thatthe Sütra accepts the 
thirty-first alternative and rejects the other thirty ?” 


e It is a well recognised principle that the. affirmation of 
one particular thing out of a number of things implies the 
denial of the rest, and the denial of a particular thing implies 
the affirmation of the rest. That is to say, whenever we have 
the affirmation of one particular alternative (out of a number 
of possible alternatives), it implies the denial of the rest; as it 
is in the caso of the affirmation ‘ he sees with the right eye,’ 
which implies the denial of seeing with the left eye; and when 
there is denial ef a particular alternative, it implies the 
affirmation of the rest; e. g. the denial ‘he does not see with 
the left eye ’ implies the affirmation of seeing with the other 
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eye. Thus then, in the case of the definition under consider- 
ation the acceptance of the one alternative (out of the possible 
31) implies the rejection of the other 80. 

Thus is the nature of Perception duly defined. 


Some people [e. 9., Vasubandhu, the Bauddha logician who 
wrote his Tarkashastra about A. D. 480] have defined Percep- 
tion as ‘Cognition proceeding from that same object; but this 
is not right, The definition has been explained as follows :— 
“ When the cognition proceeds from that same object after 
which it is named, and from no other object, that cognition 
is called Perception; tbis definition serves to exclude the 
inferential and other forms of cognition, as all these do not 
proceed only from the object cognised, proceeding, as they 
do, from that and many other things.” Our objections 
against this definition are the following:—In the first place, it 
is not necessary to have the words arfha, object, in the 
definition; if we said merely ‘cognition proceeding from 
that,’ it would mean‘ from that object.’ ‘But the word artha 
is added with a view to emphasise it ; that is to say, the addi- 
tion of the word ‘artha serves to lay stress upon the fact: 
so that the sense that would he gotat by the phrase ‘from that 
only’ is got at by the words ‘from that object. 
This is not right, we reply. As the purposes of 
emphasis are already found to be served by the single word 
‘tutak,’ from that; just as in the case of the word abdhak- 
gah’ ( feeding upon water’), the purpose of the emphasis 
that the man lives upon water only) is served by the word 
‘water’ itself (and it is not necessary to add any other 
word for that purpose). 1 Thus then, the word arthaf 


The mere adjectival pronoun tafah is meaningless unless some neun is added 
as qualificd by it; hence also the addition of the word ‘ar#ha?’ becomes necessary. 
Tufparya. 

+ In answer to what has been said above, Vasubandhu might reply that if we 
had only the word fafah, from that’, then, the definition would apply to the 
other forms of cognition also ; as these also proceed from somcthing ; and this 


Var. P. 43. 
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being found to be superfluous, we have to reject also the 
view that the definition serves to exclude the inferen- 
tial and other kinds of cognition. 


It has been held (by the propounder of the definition 
under discussion) that it serves to exclude the Objec- 
tive Cognition. But we do not quite understand how 
the Objective Oognition becomes excluded by the definition. 
You will perhaps offer the following explanation: — “ The 
cognition in reality proceeds from the qualities of colour 
and the rest, but is called after the jar, as ‘the cognition 
of the jar; and hence it does not proceed from that after 
which it is named; and thus becomes excluded by the defi- 
nition.” This however is not right; because as 
a matter of fact, the cognition that proceeds from colour 
and the rest is never called ‘the cognition of the jar’; the 
cognition proceeding from colour is always named after the 


something, be it an object (au in the case of Perception) or a cognition (as in the 
case of Inferential Oogniton which proceeds from the Cognition of the probans), 
could be spoken of as ‘that’ ; hence all cognitions could be spoken of as ‘proceeding 
From that ;’ with a view to avoid this contingency, it is necessary to add the word 
‘arthat.’ In answer to this we have the text ‘we have also to reject the 
view etc. eto.’ From that’ having been explained as from that after which it is 
named’, the definition would not exclude the inferential cognition ; as the latter also 
is named after its object ‘the inferential Cognition of fire,’ for instance. Nor would 
this be excluded by making arthat serve the purposes of emphasis; as such emp- 
hasis could exclude only that which is contradictory to, and incompatible with, 
what is mentioned ; and certainly in inferential Cognition there is nothing in con- 
gruous, or contradictory, in its being nained after its object, even though it may 
have other names also, as declared by the propounder of the definition (p. 42 
1. 19). There is nothing in these other things, from which the inferential cogni. 
tions proceed, which could be contradictory to or incompatible with, the ‘that 
object’ after which the Cognition is named. Thus then, the phrase fafah ar daf 
cannot exclude these other causes of inferential Cognition; henoe this latter Cogni- 
tion fails to be excluded by the definition. 


„ When we see an object, what we see are only the atoms of colour or such 
other distinctive qualities, and not any single composite object. But this cognition of 
the atoms is followed by the cognition of the object as one composite whole—e.g. 
This is a jar’; as the Bauddhs does not admit of composite wholes, he regards this 
latter objective cognition as wrong, and bence calls it by the name of samerffi- 
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colour, and that proceeding from the jar is named after the 
jar; and hence there is no possibility of any such conting- 
ency arising (as you would exclude from the definition). 
Perhaps you are under the impression that the jar and such 
other objects are nothing apart from the qualities of Colour 
and the rest. But, in basing your theory upon this impres- 
sion, you are building castles in the air. How the jar 
eto., are something apart from their qualities, we shall ex- 
plain later on, As a matter of fact, every cognition proceeds 
from its own object; hence the introduction of the word 
tafak’ , from that’, in the definition is absolutely futile. 
(As it does not serve to exclude any cognition at all). 

‘ But certainly, the Wrong Cognition proceeds from an 
‘object which is not ‘that’ (after which it is named). [and 
hence the phrase ‘from that’ would serve to exclude tho 
Wrong Cognition).” Certainly not, we reply. It is 
not that the Wrong Cognition proceeds from an object which 
is not that, it only appears in a form which does not be- 
long to the real object (in contact with the sense-organ). 
So it seems you have not yet been able to understand what 
a Wrong Cognition is! 


Thus then we find that of the three words of the defi- 
nition— fafah afrha{ vijũanam the first two are found 
to be futile; and what is left is the single word vijna nam, 
* cognition ’; and this would be no definition at all (of Percep- 
tion; which is a particular form of Cognition); —or if mere 
‘cognition ’ were the definition of Perception, then all cogni- 
tions would be Perception |! 


© When the shell is wrongly cognised as silver, this wrong cognition is not pro- 
duced by what is sof-sheli ; there is no doubt that the object whose contact gives 
rise to the cognition is the shell itself; what happens then is that the cognition is in 
the form of something (silver) which the actual object (skeli) is not. Hence the 
wrong cognition, not proceeding from that which is not soé-thet, cannot be excluded 
from the definition. 
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* Even accepting the definition to mean what it is held 
to mean,—it is not possible for (a) the apprehended object 
(that from which the cognition proceeds, and which there- 
fore is the cause of the cognition), and (b) the apprehending 
cognition (which is the effect of the former) to be present 
at one and the same time, [as the cause must always precede 
its effect ];80 that the cognition, in this case, could not be percep- 
tion. “ But the destruction or disappearance of the cause 
(Object) may be simultaneous with the appearance of the 
effect (Cognition) [so that even if the cause precedes the 
effect, the effect can appear at the moment of its disappear- 
ance]. ” This explanation cannot be accepted ; because 
there is no instance available of such simultaneity ; as a matter 
of fact, there isno instance of destruction and appearance 
being simultaneous. In any case thero is no avoiding the 
absurdity that the object, which will havo disappeared and 
hence become past, would under the definition, be cognised 
as perceived (in the present). “The objection applies 
equally forcibly to the original definition also fas in that 
also the object is a cause of the Cognition, and should there- 
fore have gone before the Cognition]; and in this case also 
what instances of simultaneity ( which is necessary ) are 
available for you? ” The objection does not apply to 
our original definition, we reply; as we have already ans- 
wered this; and we have explained the simultaneity under 


Sutra 3, 2. 9. 


a 


Others (e. g. Ditnaga) have offered another definition of 
Perception :— 


As the cause and the effect cannot be present at the same time, ‘ antecedence’ 
forming a neceseary factor in the conception of the Cause — the object (the cause) 
will have ceased to exist at the moment that the cognition will appear. So that 
the cegnition as present (‘the jar is’) appearing with regard to the object that is 
past, would be clearly a wrong cognition ; and hence the cognition would not be the 
valid Perception that is intended to be covered by the definition. 
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“Perception is that which is free from determina- 
tion. What do you mean by determination?’ It . 
means connection with name and class; the meaning of the defi- 
nition thus being—that is Perception which is not spoken of 
by a name or specified (designated) by clase and the restt, 
which is in keeping with the form of the object}, which 
is definite § and self-cognisable ||.” 


To these people the following questions should be put :— 
Firstly (as to the word expressing what is defined) what is it 
that is denoted by the word ‘ Perception’ ? If it is the percep- 
tional cognition that is denoted by the word, then how can it be 
regarded as not spoken or by a name Pf (and yet this forms 
the first differentium in your definition). If, on the other 
hand, perceptional cognition is not denoted by the word 
Perception, this word becomes meaningless (and yet your 
definition contains this word.), If then, it is held that what 
is denoted by the word ‘ Perception’ is some sort of generic 
(unspecified) thing, then we ask—Is this generic thing 
something other than Perceptional cognition ? or the same as 
Perceptional cognition? If the former, then Perceptional 
cognition remains undefined (and yet it is this very cogaition 
that the definition is meant to define). And if the latter, 
then, in that case, how could you hold Perceptional cognition 

© Taere are five Kalpanas or determinations to which cognitions are subject :— 
(1) name, the thing I see is Davadat{}a ’,—(2) the clase— it is a man I see — 
(3) quality, he is dark ,—(4) action, he is walking“, (5) connection with other 
things,‘ he is odtrying a stick . That cognition in which none of these determinations 


enters is Perception. 

¢ Action, ‘ quality,’ connection. 

t This qualification precludes wrong cognitions. 

§ This implies validity. 

It it were not so, it would not be cognition ; and it is because it is isolf-cognised 
that itis‘ free from determinations.’ 


N 
I The Tatparya says this would be contrary to the Bauddha tenet! that words 
express only unqualified cognitions, 
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to be one that is not spoken of by a name’ ? Secondly (as 
regards the definition itself), if the expression ‘free from 
determination’ is meant to denote the Perceptional cognition, 
then the definition involves a self-contradiction. [Perceptional 
cognition has been defined as that which cannot be spoken of 
by a name, and yet it is spoken by the name free from determi- 
nations.] And if Perceptional cognition is not denoted by the 
expression, free from determination, then the expression 
itself becomes absolutely futile (as a definition of Perception). 
Thirdly (as regards the entire statement of the definition), 
the statement, Perception is that which is free from deter- 
minations, is in the form of a sentence, Now, what is it that is 
denoted by the sentence ? If it is Perception that is denoted 
by it, then there is the same self-contradiction. ‘ How so?” 
Because Perception is actually denoted, ea-hypothesi, by the 
sentence it is free from determinations’, and yet it is called 
‘undenotable,’ ‘not spoken of by a name; — and who else 
except the Bauddha can make such a self-contradictory 
assertion? If, on the other hand, the sentence does not 
denote Perception, then the assertion, ‘Perception is that 
which is free from determinations’, becomes a meaningless 
jargon of words. 


Then again, Perception being actually spoken of by such 
words as ‘non-eternal’ and the rest, it cannot be absolutely in- 
capable of being spoken of by a name (or word). That is to 
say, we find the Bauddha scriptures themselves speaking of 
Perception in the following words—‘Perception is non- 
eternal, Perception is free from pain, and also selfless; 
if then perception can be spoken of by such 
vords, how, can it be ‘incapable of being spoken 
of by words’? If it cannot be spoken of by these 
words, this would mean that Perception is not non-eternal ; 
and 80, it will not have been (rightly) declared by Tathagata 
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(Buddha) that ‘all that is sanskrifa (amended or purified) is 
non-eternal P* 


The Opponent offers the following explanation :—“ What 
is meant by the expression ‘ free from determinations’ is that 
the ‘specific individuality’ t of the thing cannot be determined 
and spoken of.“ 

In that case all things $ would become perception. 
“How so?” Because no person, however well-instructed 
he may be (as a Bauddha) can determine and speak of the 
‘specific individuality’ of things ; for the simple reason that 
this would be opposed to all philosophic conception, (specially 
of the Bauddha, accordin,* to whom the ‘specific individuality’ 
of things is undeterminable, something that cannot be 
definitely .grasped and spoken of). As a matter of fact 
every object has two forms, general and specific; and when- 
ever any object is spoken of, it is only in its general form. 
Nor does this give rise to the absurdity of the object being 
not spoken of at, all ;—because the object is not particularly 
spoken of in its specific form, it does not follow that it is 
not spoken of at all; for example, it is not that the Brah- 
mana is not spoken of by the word Man'; even though the 
word ‘man’ does not signify the specific features of the Brah- 
mana — those that distinguish him from other men,—yet simply 
because the word does not signify the Brihmana along with his 
specific characteristics, it does not follow that the 
Brahmana is not spoken of by the word Man, 
at all. In the same manner, Cognitions also have the two forms 
—general and specific ; and even though their specific form 


Var. P. 45. 


„As perception is also included in ‘all’ and if it is not non-eternal, all cannot be 
not-eternal. 

¢This is a Bauddha technicalit : Every object has a distinctive form of its ows 
but this is nothing positive, it ‘s purely negative ; the ‘specific individuality’ of Be 
Cow consists in the negation of-the not-cow ; this is also called A po. 

¢Digniga has not put forward his definition in connection with Right Know- 
ledge’—as Dharmakirti has doue ; hence the definition cannot be restricted to Cog- 
nition only. Tdfparya. 
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can never be spoken of by means of words, the general form 
can always be so spoken of [Hence the explanation of the 
definition becomes absurd]. 


If, in order to escape from this absurdity, the definition 
of Perception be explained to mean ‘that which is not 
spoken of in its specific form. then it would apply, not 
to Perception only, but to the entire Universe. [As no object 
is ever spoken of in its specific form.] 


With a view to avoid these difficulties, the word (Tal- 
panapodha’ ( free from determination’) may be regarded as 
a conventional name for the specific form of Perception’ 
(without having any literal meaning of itsown). But even 
thus the contradiction does not cease; for as already 
pointed out above, the specific form of anything cannot be 
spoken of by means of any word ; and yet, the specific form 
of Perception would be sought, in the definition, to be spoken 
of by means of the word kalpan@podha.’ If (with a view 
to escape from this, it be held that) the word expresses 
nothing,—then what is the use of introducing the word at 
all in the definition Kalpanapodham pratyaksam’? Not 
expressing anything at all, it is exactly like the dream of a 
dumb person. 

Thus then, it is found that the more we examine the 
definition proposed by Dinn&ga, the more incapable it is 
found of bearing the scrutiny of reason. 


Jaimini has proposed another Definition of Perception : 
* The cognition that is produced when there is contact of 
the man’s sense-organs.” Mim-si. 1-1-5. This defini- 
tion also is not right; because the said contact is the cause 
ı f the production of Doubt (and Wrong Cognition) also; 
tnis has been pointed out by the commentators upon this 
SRira of Jaimini (e.g. in the Shabhara-Bhagya and the Shloka- 
varfika). j | 
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This same argument also sets aside the definition of 
Perception as that cognition which appears when there is 
contact of the object with the sense-organs,and the mind 
is calm and clear“. 

Similarly the definition supplied by Värsaganya cannot 
be accepted. He defines Perception as the functioning of the 
Ear and other sense-organs.’ This definition cannot be accept- 
ed as it introduces the names of all the five sense-organs ; 
hence any cognition in which even one of the five organs is 
not in operation would not be a true Perception’! 

The method of reasoning employed in the refutation 
of these definitions will serve to show that all those defini- 
tions that are similar to those already refuted, cannot be 
accepted as true definitions. 

Thus ends the explanation of the Definition of Percep- 
tion. | 


© This elev applies to Doubt end Wrong Oognitions. 
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INFERENTIAL COGNITION. 
Sutra 1-1-5. 

* After Perception comes Inferential Cognition, t which 
is led up to by Perceplion; it is of three kinds—(1l) t the 
Pirvavaft, (2) the Shégavat and (3) the Samanyafodrista, § 

BHisya. 
Page 18, line, 1 to Page 20, line 6.] 


Page 18. The expression ‘led up to by Perception’ refers 
to the perception of the relation between the probans and 
the probandum, as also to the perception of the probans itself; 
and the perception of the relation between the probans of the 
probandum also implies the remembrance of the probans; 
and thus it is by means of remembrance and perception of 
the probans that the non-perceptible thing is inferred.|| 


I. The first explanation of the three kinds of Inference} 
—(A) the Pérvavat Inference is that in which the effect is 
inferred from the cause; e. g., when we see clouds rising, we 
infer that there will be rain. (B) The Shagavat 
Inference is that in which the cause is inferred from the 
effect; $ e. g., when we see that the water of the river is not 
like what itused tobe, and that the stream is full and the 
current swifter, we infer that there has been rain. 

(C) The Samũ nya fodrista Inference [is that in which the 
inference is based upon a general observation]; e. g., we havo 
observed in all cases that we see a thing in a place differont 
from where we saw it before only when it has moved; and 
from this fact of general observation we infer that the sun 
must be moving, even though we cannot perceive it (because 


° This is how the Tatparya explains the word atka. 

1 The Vartika expands this into— that which is preceded by other forms of 
valid coguition and by (wo perceptions’. 

t These are technical names, of which the BAdgya eupplicstwo different mean- 
inge. Hence the names are left here untranslated. 

§ Another interpretation of the Sūtra has been proposed by the Varfika. (See 


below). 
We see the Gre and smoke together—this is one perception, that of the relation 


between fire and smoke ;—after some time we see the emoke—this is tho second 
perception;—on seeing the sinoke we remember the relation that we had perceived; 
and this leads us to the inference of fre—the unperocived member of the relation. 
T The cause is ‘parva’ or prior to the effect ; hence that in which the inference 
is based upon the cognition of the cause, has been caller Parvavat or a priori. 
$ The effect being ‘Shéga or posterior, to the Cause. 


Downloaded from https://www.holybooks.com 


154 THE NYAYA-SOTRAS OF GAUTAMA 


we see the sun in the evening in a place different from where 
we saw it in the morning). 


II. [Another explanation of the three kinds of Inference}. 
Or, we may explain the three names in the following manner :— 
(A) The P&rvavat Inference is that in wbich out of two 
things as perceived on some former occasion, the one that is 
not perceived (at the time of inference) is inferred from the 
perception of the other; e. g., when fire is inferred from 
smoke.* (B) The word shésavaf’ means remainder ; 
nence the Shésavat Inference is that in which with regard to an 
object some ofthe likely properties being denied (and elimi- 
nated), and this elimination not applying to other likely 
properties, we have the cognition of those that remain (thus 
undenied) ; fe. g., in regard to Sound we find that it is an entity 
and is transient; and as these two properties (being an entity 
and being transient) are found to be common to Substances, 
Qualities and Actions only, their presence in Sound distingu- 
ishes it from the remaining categories of Generality, Indi- 
viduality and Inherence (all of which three are entities, but 
eternal) ;—, then there arising a doubt as to Sound being 
either a Substance, or a Quality, or an Action, we reason (by a 
process of elimination) in the following manner :—(a) Sound 
cannot be a Substance, because it inheres in a single subs- 
tance (Akasha) [while there is no Substance which inheres 
in only one substance, all substances being either not inherent 
in any substance,—e. g., the atoms,—or inherent in more 
than one substance,—e.g., the jar, which inheres in more than 
one atom] ;: — (5) Sound is not an Action, because it is the 
originator of another sound [it thus gives rise to something 
that is of its own kind; and this is never the case with any 
Action, which always brings about effects that are entirely 
unlike itself; —e. ., Action, in most cases, produces some kind of 
conjunction or disjunction] ;—and by this eliminative 
reasoning we come tothe conclusion that Sound must be 
a Quality (this being the only member of the three that is 
not eliminated) $ (C) The Samanyafogrista Inference 
is that in which, the relation between the probans and the 


e The Parvavat Inference would thus be Inference by Prior Perception. 

+ The Shégavaj inference would thus be Inference by Elimination. 

$ This example of Shésavaf Inference is not accepted by the Tatparya—Pari- 
shdga is only another name for the purely negative inference ; wb ile the example cited 
by the Baty is one of ti affirmative-negative kind. The example suggested 
le the inference of the fact vf Desire’ &o., being dependent upon the Self. 


Downloaded from https://www.holybooks.com 


BHASYA 1-1-5 155 


probandum being imperceptible, the imperceptible probandum 
is inferred from the similarity of the probans to something 
else; e. g., when the Self is inferred from Desire; — Desire is 
a Quality, and Qualities always inhere in Substances; and 
(from this similarity of Desire to other qualities we come to 
the conclusion that Desire must inhere in a Substance) this 
leads to the inference that that Substance in which Desire 
inheres is the Self. 


It is true that the fact of tbere being three kinds of 
Inference is sufficiently indicated by the enunciation of the 
three kinds, and hence the additional word ‘ frividham,’ 
‘it is of three kinds, in the Safra could well have been left 
out ;—but this additional curtailment of the S#fra was not 
considered desirable by the author of the S#tra, as he thought 
that he had secured sufficient conciseness in expressing by 
means of the short Safra the entire extent of the vast sub- 
ject of Inference. This metkod of explanation—of being 
satisfied with one form of conciseness and not minding 
other possible forms—is often employed by the author of 
the Sutra; as we find in the case of his descriptions of the 
Kerri kinds of ‘Siddhanta’, ‘Chhala’ ,‘ Shabda’ and so 

orth, 


The difference between Perception and Inference is 
that] Perception pertains to things present, while Inference 
pertains to things present as well as not present (i. e. past 
and future) “How so?” As a matter of fact, 
Inference is applicable to all the three points of time: 
by means of Inference we appren things past, present 
and future: for instance, we infer (a)that ‘such and such a 
thing will happen’ ,—(b) that ‘such and such a thing is 
present ,—and also (o) that such and sucha thing exist- 
ed.’ The past and the future are ‘not present’ , [hence we 
speak of Inference as pertaining to the present as well 
as to the not-present ]. 
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VARTIKA ON INFERENCE. 
[P. 46, line 1, to P. 60, line 7.) 

‘Atha {atpirvakam frividhamanumãnam —says the 
Safra. The word ‘atha’ denotes sequence; and the word 
‘ tatptrvakam’ is intended to be the definition of Inferen- 
ce; as it serves to distinguish Inference from what is like it 
(viz: the other forms of valid cognition) as well as what is 
unlike it (viz: invalid inference &o.) . 

The compound fafptrvakam’ is to be expounded as‘ fant 
e fa piroam yasya’. When we take the factor ‘fant phr- 
vamyasya’, the ‘tani’ in tbe plural, standing for all forms of 
valid cognition, it signifies that Inference is preceded by— 
i. e. is based upon and proceeds from—all forms of valid 
cognition (so that the inference proceeding from Inference 
becomes included), [Nor does this go against the declara- 
tion of the Bhasya that Inference proceeds from Perception 
as, whatever form of valid cognition may be the immediate 
antecedent of Inference.] Even so as a matter of fact, indi- 
rectly every Inference has ultimately to rely upon a Percep- 
tion ; and it is in view of this fact that the Bhasya speaks of 
Inference as ‘ preceded by Perception.’ With a view to 
distinguish Inference from the other forms of valid cognition 
the word fafpurvałkam has to be taken as implying a 
further qualification, —being expounded as e piirvé yasya’; 
i. e. that which is preceded by two perceptions’ ;—t so that 
Anumana or Inference, as the means of inferential cognition, 
comes to be defined as ‘that Perception which is preceded by 
two perceptions.’ f “Which are these two percep- 

© And not as ‘faf pürvam yasya’ ; as this would mean that which is led up 
to, or preceded by, perception ; and this would not apply to those Inferences that 
proceed from other inferences , ; and it would become applicable to verbal cogni- 
tions, remembrances, doubts &c. also; as these are all ‘ preceded by perception.’ 

t The Varfika here makes, at the very outset, a distinction between Anumana 
as a form of cognition, and Anumana asa means of cognition. If this distinction is 
lost sight of, this and the following sentences of the Varfika become unintelligible. 
The Vartika refers all along to Anumäna as the means of inferential cognition. 


$ Though this is a perception in reference to its own object (smoke), it is the 
cause of the inferential cognition of another object (fire). 
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tions? The perception of the relation (of concomi- 
tance) between the probans and the probandum is the first, 
and that of the probans isthe second. What happens in the 
case of Inferences is as follows:—When the man, who is 
desirous of getting at inferential cognitions, perceives the 
probans a second time (i. e. after having had perceived it 
pfeviously as concomitant with the probandum), this Percep- 
tion arouses in his mind the impression left in his mind by 
the former perception, which leads himto remember (the 
relation between the probans and the probandum); and after 
this remembrance, when he again perceives the probans, this 
last perception, led up to by the former two perceptions 
and the subsequent remembrance, becomes the Anum3na’ , 
or Means of Inferential Oognition,—which is known by the 
name of Paramarsha’ [a name that is given to the perception 
of the probans as invariably concomitant with its proban- 
dum}. 


What is the meaning of the word Anumäna (by which 
Perception can be called ‘anum&na’ )? ” 


The word ‘anum&na’ means anumiya{é anéna, that 
by which something is inferred,—the affix having the force of 


the instrumental. 


What is the result that is brought about by its instru- 
mentality ? 


The result brought about is the cognition of the proban- 
dum, fire (for instance). 


„How is it possible for the instrument (Perception), 
which pertains to one thing (the probans, smoke), to bring 
about the cognition of another thing (the probandum, fire)? 
How, for instance, can the instrument, pestle, which falls 
upon paddy, “produce the thumping of the grains of 
shyamaka"’ ? 
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This. reasoning is not very sound; there is no such 
fixed rule as that the resultant action must bear upon the same 
object upon which the instrument operates; as we find 
that the cutting instrument operating upon the tree, 
produces the action (of falling) in the parts of the tree 
(and not in the tree itself); what is cut is the tree, 
while what falls (that on which the action of falling 
resulting from the cutting bears) is some part. of the 
tree. In some cases it is true that the resulting action 
pertains to the same thing on which the instrument operates ; 
for instance, the cooking pertains to the rice-grains, and the 
resultant action of being cooked (softened) also bears upon 
those same grains. In some cases again, the thing itself is the 
agent as well as the instrument, and the resulting action also 
bears upon the same ; for instance, when we speak of the tree 
as standing ; it is by itself that the tree stands. “ What do 
you mean by the tree standing dy itself? ” What it means 
is that in the action of standing the tree does not employ any 

other instrument. In the same manner, in some 
Var. Page 47. Cases the action bears upon an object entirely 
different from that upon which the Instrument operates. In 
some cases again it does happen that the action bears upon 
the same object as the Pramanaor Instrument of Cognition; — 
when, for instance, that same object is cognised (on which 
the Instrument operates). ¢ But, inasmuch as it is already 
cognised, what of ib is there that could be further cognised 
(by means of the Instrument)?” What is meant by the 
object being further cognised is that it comes tobe regarded 
as to be rejected or accepted or disregarded. 


© This is the answer given by an Bkadéshin. This view is refuted later on, Text 
p. 47, line 4. 

¢+This happens when the resultant cognition itself is regarded as the pramdna’; 
and thus what is led upto by this pramd za is the acceptance orrajection of the object 
cognised. In this case the jostrumental cognition and the resulting acceptance, 
otc., both bear upon the sa-ne object. 
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The above explanation given by the Hkadéshin is not 
right; for as a matter of fact, we do not admit of any differ- 
ence between the objects of the Instrument of Cognition’ and 
that of the result led up to by that instrument. [And this 
leaves no ground for the raising of the objection, to which 
the Hkadéshin has offered the above answer]. 


— —— 


[Hitherto the Varfika has confined itself to that interpre- 
tation of the word ‘ fafpirvakam’, in which fat’ has been 
taken as standing for äni (all forms of valid cognition) and 
¢ @ (the two perceptions represented by the two premises); 
it now takes up the interpretation whereby ‘faf’ stands for 
fãni', as before, and faf in the singular]. 


When we take fafpurvatam as tat pirvam yasya’s 
‘that which is preceded by one perception’,—then we have to 
disregard the distinction (that we have made above, between 
the perception of the probans on the one hand, and the percep- 
tion of the relation between the probans and the probandum on the 
other ) ; and then what happens is that the Paramarsha of the 
probans (the recognition of its invariable concomitance with the 
probandum, which is Anumdna, the Means of Inferential Cogni- 
tion) comes to represent and imply—(a) the perception of the 
relation between the probans and the probandum, (b) the sub- 
sequent perception of the probans, and (c) the remembrance 
of the relation perceived before ; as it is this that is really the 
‘fatpūrvaka’, ‘preceded by perception of the probans. t 


e What is it that is inferentially cognised (inferred) by 
means of these (as implied by the Pardmarsha) ?” 


© The Tatparya reads no anusvdra over nfara in line 7; it takes the whole 
as one compound. 


t The difference of this from the former interpretation lies in the fact that in 
this case there is only one perception of the probans’; while in the former case 
there were two, 
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That which is over and above (what has been cognised 
by Perception) is what is cognised by Inference—[i. e. of the 
two members of the Pardmarsha, the probans and the proban- 
dum, the probans is perceived, and the remaining member, the 
probandum, is what is inferred]. 

What is the force of the affix in the word Anumana,’ 
‘Inference’ ? ” 

It may be taken as having either a reflexive or an 
instrumental signification [i. e. (a) the word ‘ Anumāna’ may 
stand for anumi{?’, or inferential cognition itself, in which 
case the lyut affix will have the sense of the reflexive; (b) or 
it may stand for ‘anumiyaté anēna', that by means of which 
the inferential cognition is gotat, in which case the affix has 
the force of the instrumental.] [The only difference would 
be that] in case the affix has the reflexive sense, the result of 
the Anumãna would bein the form of the rejection or acceptance 
of the object inferred ; while if it has the force of the instru- 
mental, then the result lies in the cognition of the ‘remain- 
ing factor’ (i. e. the probandum). 

*Now then there arises the question What is anumdna, 
the means (the direct instrument) of Inferential Cognition ? Is 
it the remembrance of the relation between the probans and the 
probandum p or the perception of the probans ? 

Several answers have been given to this question :—(a) 
Some people explain that it is the remembrance of the relation 
between the probans and probandum that constitutes the 
Means of Inferential Cognition; (ö) while others would 
take this remembrance as the means, but only in so far 
as it is aided bythe perception of the relation of the 
probans and the probandum and such other factors ;—(c) a 
third party holds the liũga-parãmarsha (the recogni- 
tion of the probans as invariably concomitant with the 
probandum) to be the means of inferential cognition ;—(d) 

© What gives rise tothe question is the fact that both, the remembrance and 
the perception, are fatparwea and the cause of inferential cognition. 
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but in our opinion all these factors (mentioned by others) 
constitute the Anuma@na ; as they are all equally necessary 
for Inferential Cognition; and when we come to consider the 
relative importance of the factors mentioned, it seems only 
reasonable to regard the linga-parùmarsha as the most im- 
portant, 


“ What is the reason that makes this view reasonable?“ 


The reason lies in the recognition of immediate se- 
quence: As a matter of fact, we find that the Inferential 
Cognition of the probandum follows immediutely after the 
linga-paramarsha ; and from this it naturally follows that 
this parāmarsha is what should be regarded as the means. 
The remembrance (of the relation between the probans and the 
probandum), on the other hand, cannot be regarded as the 
most predominant factor. Why?” Simply because the 
remembrance is not immediately followed by Inferential Cog- 
nition ;—for instance, when we infer the presence of fire 
from smoke, it is not right to say that the conclusion, 
emhodying the cognition of the probandum,—‘ there is fire 
follows immediately after the observer’s remembrance.— 
‘where I perceived smoke I found fire’. Henoe it is only right 
tohold that what brings about the required Inferential 
Cognition is the lt#ga-pardmarsha as aided by the said 
remembrance. 

It is only thus that the Upanaya, or ‘Application of the 
Probans to the subjectin question, (a. g. ‘this mountain contains 
smoke which is invariably concomitant with fire) becomes a 
‘necessary factor in the inferential process ; that is to say, the 
Upanaya can be regardedas a necessary factor in the process 
onlywhen the litga-paradmarsha aided by the remembrance 
(of the relation between the probans and the probandum) 
is regarded as the means of Inferential Cognition ; and 
thus alone does the Upanaya come to be recognised as an 
essential part of the statement of the Inference. 
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Thus then it is established that Anumana is ‘tafptrvake’, 
as declared in the Sätra. 


An objection is raised: 


If Anumana is defined as that which is preceded by Per- 
ception, then the definition becomes applicable to Faculty 
(Sans tara) and Demonstrated Truth (Nirnaya) also (and 
therefore it becomes too wide); for certainly that Faculty 
which brings about remembrance, and which has been called 
* Bhavana’ or‘ Impression’ is certainly preceded by Perception; 
and so also Demonstrated Truth (which, in the case of per- 
ceptional cognition , would be preceded by Perception) ; and 
thus by the definition proposed, both of these would come 
under ‘Inference’.” 


The definition is not open to this objection, we reply. 
Because what is meant to be defined is a form of Cognition; 
that every one of these definitions (of Praminas) pertains to a 
form of Cognition is clear from the definition of Perception, 
wherein it is distinctly stated that Perception is ‘a cognition 
produced by the contact of the sense-organ with the object’; 
and hence the definition cannot. apply to Impression (as an 
Impression is not a Cognition). Then as regards Demonstra- 
ted Truth, it partakes of the nature of both : sometimes it 
is a means of cognition,and sometimes the result of cognition ; 
when it is in the form of the cognition ‘of a thing— 
affording an idea of that thing—then it is only a result 
(led up to by a means of cognition ; and in this caso, 
it is not a Pramàna, and as such, cannot be included in tho 
definition of Inference); when however it leads to tho further 
cognition of something else, it does becomea Means of 
Cognition, a Pramaya [and in that case, there is nothing 
wrong in its being inciuded in the dednition) 
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Inference is of three kinds—says the Safra. That is 
to say, (1) The Universal Affirmative, (2) The Universal 
Negative and (3) The Universal AffirmativesNegative. Of 
these the last, (3) the Universal Affirmative-Negative is that 
in which the Probans, while subsisting in the Subject 
and other objects akin toit (wherein the Probandum re- 
sides), subsists in those where the Probandum is known to re- 
side; e. g. the Inference, Sound is transient,—because while 
belonging to a generality end being possessed of specified in- 
dividuality, it is perceived by the external organ of ordinary 
human beings like ourselves,—like the ordinary jar.’ (1) 
The Universal Affirmative is that in which the Probans sub- 
sists in the Subject and other objects akin to it, and (is of 
such a universal character that) there is, in regard to it, no 
object in which the Probandum is known to be absent ;— 
e. 9., twhen the philosopher (the Bauddha for instance), who 
holds all things to be transient, brings forward the reasoning 
— Sound is transient,—because it is a product’,—where 
there is no object in which the Probandum, transient charac- 
fer, does not exist. (2) The Universal Negative is that in 
which the Probans Subsists in the Subject,—in whose 
caso there is nothing (apart from the Subject) in which 
the Probandum is known to be present,—and which does not 
subsist in any object where the Probandum is known to be 
absent ;—e. g., t ‘tbo living body is not soul-less,—as if it 
were were soulless, it would be lifeless’. 


© In this, the character of Sound, on which the whole reasoning is based, is 
one that subsists in Sound, and things akin to it, like the Jar and other ordinary 
things; and it is not present in any non- transient thing, in kasha, for instance. 

+ An example of this inference, from the author's own stand-point, would be 
‘the specific individuality of things is something thet can be spoken of because it is 
knowable, like the generality of things - afparya. 

¢ In this case a ‘ sapakga’—‘that where the probandum is known to be present 
is not possible; as the probandum is ‘ negation of soulleseness’; and this cannot be 
prosent anywhere else except the living body, which i. already the Subject. 
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We may explain the ‘three kinds’ of Inference n 
another manner :———‘ Inference is of three kinds—(1) the 
Pirvavat, (2) the ‘Shëgavat and (3) the Samanyatodrista’— says 
the Siifra. (1) In the word ‘pirvavat’, the word ‘ pirva’ 
refers to the Probandum; hence the pirvavaf’, having 
the pürva', is that which (invariably) has the Probandum 
for its substrate. (2) In the word‘ shegavaf the word 
‘shésa’ stands for the Probandum and other things akin 
to it; and that which has these (the Probandum as well as 
other things akin to it) for its constant substrate is the 
t Shésavat.’ Thus the difference between the Pürvovaf and the 
Shésavat lies in this that, while the former is invariably con- 
comitant with the Probandum only, the latter is invariably 
concomitant also with other things akin to the Probandum. 
(3) The ‘Sadmanyafogrista’ is that which is not seen in 
common (i. e. which is found nowhere except in the Sub- 
ject); and the particle cha (at the end of the S#ra) 
qualifiying this last word ‘Sdmdanyalodrisiam’ signifies the 
fact that this inference should not be contrary either to 
the Scriptures or to any fact of ordinary perception. Of 
these, the first two kinds of Inference are distinguished by 
four characteristics, while the third is marked by five distinc- 
tive features.“ 

There is another explanation of the three kinds’ of Infe- 
rence, the Piirvavaf, the Shésavat and the Samdnyatodrista,— 
proposed by the Bhdsya (p. 18, 1. 3); the Parvavat is that in 
which the effect is inferred frum the cause, says the Bhasya. 

The three kinds of Inference herein indicated are thas explained 
by the Tdfparya— Tho Parravaf is that which is not sublated and which 
is not neutralised and which is concomitant with the probandum. These 
three features are common to all inferences,—which are classed under 
the following three heads :—(1) the Shégavaf, that which subsists in the 
probandum and things akin to it (this being the fourth feature of this kind of 
inference),—(2) the Sam anyafeg rita, not seen anywhere else except in the 
Subject (this being the fourth feature in thie second kind),—(3) the Shdsavaf- 


Samdnafodrigta which combines the features of the last two (and is thus 
possessed of t wo characters- in addition to tno atoresaid three common features) 
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An objection is raised against the Bhasya:—“ What is 
meant by the assertion that the effect is inferred from the cause ? 
(a) If it means that, on seeing the cause one cog- 

nises the presence of the effect,—then this is not 
true: No man in his senses is ever found to cognise the effect 
on’seeing the cause; and thus the assertion becomes contrary 
to fact. (5) If it be meant that the inferential cognition is in 
the form - Where the cause, there the effect is', —then this 
also isnot true: because as a matter of fact the Cause and 
the Effect always occupy different points in space, inhering in 
different substrates; e. g. the yarns (the cause of cloth) inhere 
in the component fibres, while the cloth inheres inthe yarns. 
Then again, by saying that ‘the Effect is inferred from the 
perception of the Cause’, you run counter to the very essence 
of Inference. What is this essence of Inference?’ It 
consists in the fact that no reasoning ever operates in regard 
to either what is not known or what is fully known; and if 
the Effect were inferred from the perception of the Cause, 
this inference (which is a process of reasoning) would operate 
upon what is not known [the effect being vot known prior 
to the inference; and this would make the Inference invalid 
by reason of its probans being baseless’, āshrayāsiddha]. 
And thus there would be a contradiction or annulment of the 
whole fabric of Inference.” 

We cannot accept the force of the above reasoning ; for the 
simple reason that we do not accept the assertions against which 
the reasoning is aimed. (a) In the first place, who says that 
‘the presence of the Effect is inferred from the perception of 
the Cause’? (b) Secondly, what person has ever asserted that 
‘the Effect is there where the Cause is’? What the Su tra 
actually means is that, what isinferred is the Effectas the quali- 
fying adjunct of the Cause ; and inthis there is no ‘ running 
counter to the essence of Inference.“ 


As the Cause is already known; and what is inferred is only an adjunct of 
the Cause; and thus the Cause afford: the necessary substratum for the Probans. 


Var, Page 47. 
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The same explanation applies to the case of the Shésavaf 
Inferencealso: In the Shésavat inference also what is inferred 
is the Cause as the adjunct of the Effect. 

“How can the word Sega in the word Shésavaf ’ mean 
Effect ?” : l 

Thoe factisthat both Cause and Effect have been indicated 
as the instrument of inferential cognition;—and the. instru- 
mentality of the Cause has been already utilisedin thé Purva- 
vat Inference;—hence of the two, the Effect is the only factor 
that remains behind as the one whose instrumentality has not 
yet been utilised;—and it is thus that the Effect comes to be 
spoken of as sh8ga’ ( what remains behind ’). 

As an example of the inference of the effect from tho 
cause, the Bhadsya cites the case where that there will be rain’ 
is inferred from the sight of the rising clouds. In what 
form would this inference be stated?“ In the following 
form—‘ These clouds will bring rain, — because they are rising, 
being, as they are; accompanied by deep rumbling, having 
many lines of cranes flying through them, flashing with light- 
ning—just like other rain-clouds perceived in the past.’ 

The case of the riso of water in the stream (leading to the 
inference of the rain that has caused it) is an example of the 
Shésavat Inference. Against this an objection is raised :— 
„How can the rise of water, which is in the stream, bring 
about the inferential cognition of rain tn regions above the 
siream,— the two being in totally different places ?” The 
rise in the river is not the instrument leading to the inferen- 
tial cognition of rain in regions above the river; what happens 
is that by meuns of the rise, which is a quality of the river, 
we infer the conuection of the river itself with some place to- 
wards its source, where rain must have fallen; * the infer- 
ence being stated in the following form :—‘ This 
river must be connected with some place to- 
wards its source, where rain has fallen,—because its flow 


So that both pertain to the river itself. 


Var. Page 50. 
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is quick, pieces of wood are floating along by reason of the 
rise, and the river is full,—just like the river that is full 
when there is rain.’ 


* In stating the conclusion of this inference we might 
make use of any tense we like,—it being possible to speak of 
the rain as coming in the future, or as having been in-the 
past (or as being present at the time). 


+t The third kind of Inference, the Samanyatodrista, is 
that in which an object iscognised as qualified by a character 
which is an invariable concomitant of a well-known character 
of that object, the former character being independent of the 
notion of cause and effect; t e. g. the presence of water is 
inferred from the presence of cranes. “ In what manner 
do you get at the inferential cognition of water from the 
cranes ?” In this case we take as the paksa, (the 
Subject of inference), the tree and other things along with 


#At the time that we notice the rise in the river, the rain that caused it may 
have ceased, in which cage the past tense would be used; the rain may be still 
going on, when the present tense would be right; or it may be possible for the rain 
to continue for sometime longer, when the use of the future tense would not be 
wrong. Therefore, so far as the example is concerned, it does not matter wha. 
tense is used; it is enough that the perception of the effect leads to the inference of 
the cause. The Bhdsya has made use of the past tense; as there is always a cer- 
tainty as to the rain having gone before the river rises ; and the present and future 
would, at best, be only doubtful. 


+ The example of Samanyatodrista Inference given in the Bhasya is difficult 
to comprehend ; hence, not satisfied by the explanation there given, the author of the 
Vartika supplies another explanation and cites another example. Tadfparya. 


$ The same object as qualified by the well-known character becomes, in this case 
the instruinent of inference ; and qualified by the other character, it becomes the 
object of inference. The principal point of difference between this and the other two 
kinds of inferenco is that in this case, the relation of cause and effect does not enter 
at all. The expression ‘ Sém@nyafogrista’ is thus explained by the afparya 
* Sdmdnyéna'—avindbhavnéd héfuad—lakgifam—* drigtam '—gharmiripam’ 
anunänam. In the example, the place kn»wn as with cranes isthe means of the 
inferonce of the place as with water. 
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the spot which is well-known as constantly inhabited by cranes 
and with regard to that spot we infer the presence of water.“ 


ft Some people take the Bhasya to mean that we have 

a case of Sadmanyafodrisia Inference when we infer the 
movement of the Sun. But we do not understand this. In 
what manner isthe movement inferred ? Ifthe inference 
is in the form ‘the sun is mobile, —the object inferred being 
the sun’s movement,—then we ask: by what means is the 
movement cognised? There is no inferential indicative that 
has ever been perceived as concomitant with either the Sun 
or its motion (all cases of the concomitance of motion with 
change of position being noticed elsewhere than in the case 
of the Sun); and itis not possible to infer a thing that has not 
been found to be so concomitant; otherwise (if even non-con- 
comitant things were to be inferred, then) anything could be 
inferred from anything (without any restriction). If it be 
urged that the change of position would form the 
requisite inferential | indicative,—our answer is that this 
is not possible; as the change of the Sun's position is not 
actually perceived ; no one ever sees with his eyes the Sun’s 
going from one place to another ; as the ‘ other place’ to which 
the Sun goes must be either the Akāsha or some point in space; 
and both of these—Akdsha and, Space —are imperceptible; 
and there is no other way of perceiving them; hence it is 
not right to assert that there is the perception of Sun's 
going from one place to another; specially as in all cases 
what is actually seen of the Sun is only the solar disc; 
and it is not right to draw an inference from the perception 
of a thing merely by itself. Even if the movement of the 
o The reading ' balakdvaf {vëna appears to be a misprint ; as the inference is of 


the place as with water ; the presence of cranes being the means by which that 
inference is got at. Salilvaf frena appears to be the correct reading, 


+ The Vartika now takes up the example cited in the Bhdasya ; criticises its 
apparent meaning ; and then, on the top of page 51, points out in what sense the 
assertion of the Bhasya may be accepted as right. 
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Sun were somehow capable of being perceived,—being, 
as it is, something that has the capacity of being perceived, 
—yet the Sun’s reaching of another point in space could 
never be perceptible; as Space is something that is eternal 
and super-sensuous, and, as a matter of fact, the conjunction 
of two things (Sun and Point in Space)—one of which (the 
Sun) is perceptible and the other (Space) imperceptible 
cannot be perceived fand the Sun's getting from one 
point to another is nothing more than its conjunction with 
a point in space]. If what you mean is that from seeing 
the getting, to another place by Divadatta (only when he 
moves) you infer the movement of the Sun—and this 
inference is the Sdmanyafodrigta, then, an inference of this 
kind would be of the movement, of not the Sun only, but of 
all things; and why, in that case, should 
it not be inferred that you also are moving ? 


The answer to the above objection against the Bhasya 
is that, as a mattor of fact, we do not infer the movement of 
the Sun directly; what happens is that in the first place we 
infer the fact of the Sun getting at another point in space; 
and then from this latter fact, we infer the movement of the 
Sun; and there is nothing incongruous in this. The form 
of the inference is as follows: — The Sun gets at another 
point in space,—because, while being a substance, and 
never conceived of as undergoing decrease or increase, and 
found towards the East, it is yet perceived and conceived of 
as being in front of the observer, when he turns round, with- 
out moving a single step *,—just as is found to be the case 
with genus and other things;—genus and other things are 
found to satisfy all the said conditions, and they, as such, are 
found to have got from one place to another ;—similarly the 


Var. page 51. 


© The observer has seen the sun in the East ; after some time, he turns round, 
without moving away from the original place, and ho finds the sun in his front 
again,—i. e. towards the West. This proves that the sun has changed its posi- 
tion. 
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Sun satisfies all those conditions :—so that the Sun must 
be regarded as having got from one place to another.’ 
This getting from one place to another having been thus 
inferred, from that we infer the movement of the Sun, The 
inference of the Sun’s getting from one place to another may 
be stated in another form, as follows:—‘The Sun must be 
regarded as getting from one place to another, — because 
when the observer has seen the Sun in one place, if he does 
not move his eyes from that point, he fails, after some time, 
to see the Sun, even when there appears nothing to obstruct 
the range of his vision,—just as is found to be in the case of 
Dévadatta (when he gets from one place to another). 


Some people meet the aforesaid objection against the 
Bhasya by arguing that Space is perceptible ; and in support 
of this, they put forward the following inference :—‘ Space 
is perceptible,—because it is pointed at and indicated by 
means of the finger—like the Moon.’ But it is not right 
to argue thus; as Space is without colour; and being colourless, 
how could it be perceived by any external sense-organ f 


“ How then is it found to be indicated by means of the 
finger?” What is actually indicated as ‘Space’ by the 
finger is (not the Space but) trees and such other things 
connected with the points in Space ;—trees and other things 
are connected with definite points in space; and it is these 
that are figuratively spoken of and indicated as ‘ Space.’ 
What really happens is this :—A certain point in space happen- 
ing tobe perceived along with the (rising) sun, the name 
‘Kast’ comes to be applied to that point in space which is 
thus connected with the Sun; and then when any other 
thing, a tree for instance, is perceived along with the rising 
Sun, this other thing also comes to be spoken of as the 
‘East’; and when people indicate the East with their 
finger, they do so with reference to the tree and such other 
things, to which the name is applied indirectly or figuratively. 
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Or, when the Sufra speaks of Inference as being of three 
kinds’, what it refers to is the fact of the Inferential Indica- 
tive or Probans being—{a) well-known, (b) true, and (o) 
certain; —the well-known Probans being that which is con- 
comitant with the Subject ; the ‘ true’ that which. subsists in 
other things of the same kind (i. e., in which the Probandum is 
known to be present); and certain that which is never found 
apart from things of the same kind. 


Or, the mention of ‘three kinds’ may be taken as res- 
tricting the number of Inferences;—the sense being that 
all the various kinds of Inference are included under the 
three that are specified—viz; the ‘ P&arvavat’, the She 
and the Sdmanyatogrista’, “In what way can Inference 
be spoken of as being of various kinds’?” In the follow- 
ing manner, we reply :—(I) The Affirmative-Negative 
Inference is of two kinds—* (a) that of which the 
Probans is always present in things where the 
Probandum is known to be present, and that which 
is present as well as absent in such things; —(II) The 
Universal Affirmative Inference also is of the same two 
kinds ;—({IT) and the Universal Negative Inference is of one 
kind only; as in this case we cannot have any such thing in 
which the Probandum is known tobe present; —then again, these 
jive kinds of Inference come to be of fifteen kinds, according as 
each of them pertains to the past, the present or the future; 
—these fifteen again come to be sixty, according as they 
become addressed to the four kinds of persons 
(one who already accepts the conclusion, one who 
does not accept the conclusion, one who is doubtful on the 
point, and one who accepts the contrary of the conclusion) ;— 
of these again there are endless sub-divisions. Thus there being 


Var. page 52. 


© (a) E. g. ‘Sound is transient, because it is a product’, where the character of 
product is one that is always present in all transient things. (ö) Sound is transient 
because it is inseparable from our effort where of transient things, while some are 
inseparable from our effort, others are not so. 
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endless sub-divisions of Inference, all these become included 
in the three kinds’ ; hence it is with a view to this restriction 
that the Safra speaks of the three kinds’. 


Tho first kind of Inference has been called Pirvavat’ ; 
with regard to this name a question is raised— What is it 
that is P#rvavat ? The cause or the effect P If the word Par- 
tavaf’ means that which has a pūrva or antecedent, then it is 
the effect that must be the Parvavat’;and in that case it 
becomes a contradiction in terms to assert that the Pf&rvavat 
Inference is the inference of the effect from the cause.” 
We do hold that the word p&rvavat’ means that which hus a 
parva or antecedent; but we do not hold that it must be the 
effect that is so; we apply the name to the cognition; and 
the cognition is certainly ‘that which has the antecedent’, 
for its object; and thus what our meaning is is that from the 
cognition of the antecedent, i. e., the cause, follows the infe- 
rence of the effect. Similarly the name ‘ Sh@savat’ applies to 
the cognition of that hich comes after, and so on. 


Or (as the Bhasya points out on pp. 18-19) the affix 
in the word‘ P#rvavat’ may be taken as ‘vati’, denoting simi- 
larity (and not as the possessive ‘mafup’)—; the meaning being 
that exactly as one has perceived the thing by means of Sense- 
perception, so also does he cognise the samething by means of 
Inference ; and thus by means of Inference the thing becomes 
cognised as before, pũrvavaf. 

Of the sentence yatha dhiimnagnth’ ( Bhasya, p. 19, 1. 2) 
geveral explanations have been given. The question that 
arises is—what is it that is cognised by means of the smoke ? 
(a) Is it the fire? (b) Or the particular place where fire 
is ? (c) Or the existence (of fire)? (d) * Or the particular place 
along with (containing)the fire? (a) It cannot be that the fire 
is cognised ; as between fire and smoke, the relation of dharma 


(ch Is the position adopted by Dianaga after rejecting the former three views. 
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(quality) and dharmin (qualified) is not possible; as neither 
the fire is the quality of the smoke, nor the smoke of the fire ; 
and further, inasmuch the fire is something already known 
(in the premises, as concomitant with smoke), it doos not 
stand in need of being inferred, and hence cannot rightly 
be regarded as an ‘object of inference’, The same reasoning. 
discards the view that what is inferred is existence (c) and also 
that it is the particular place that is inferred (b),— both exis 
tence and place being already known (before the inference). 
(d) If then, it be held that it is the placealong with the fire that 
is inferred,—this also cannot be right, because smoke is not a 
quality of that place. What we mean is that it will not be 
right to accept the view (held by Diñùnāga) that what is in- 
ferred by means of smoke is the place as containing the fire. 
“Why not?” Because smoke is not a quality of the place 
containing fire ; and then again, as for the relation of fire to 
any place, such relation is not unknown (and as such, it can- 
not be an object of Inference). The inference is in the 
form, this place contains fire’,—wherein what is inferred 
is a particular place as containing fire, and not mere place 
in general.“ This also is not right; as the 
actual place is never perceived, under your theory; the 
man who puts forward the aforesaid contention (viz. 
the Bauddha writer, Dinnäga) never actually sees the 
place ; and hence if he asserts the conclusion in the form 
‘this place contains fire’, he makes an empty meaningless 
assertion ; * specially because mere smoke (unperceived) 


© The view here controverted here is Dinnãga's. Seo Medieval Logic, p. 87. The 
question arises as to the exact nature of the Probandum ; Is itany place in general 
containing fire? Or that particular place which contains smoke ? In the former 
ase the smoke, which is the probans would not be a necessary quality or concomi- 
tant of any and every place that may have the fire ; and further, some place or other 
that contains fire must be already known; hence the Probaudum could not be 
in this unspecified form: as regards the second alternative, the objectionable 
feature is that the actual place from where the smoke is issuing is not seen by 
the observer; as according to the Bauddha what is seen is not any perceptible 
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cannot bring about the cognition of fire, and the Bauddha 
philosopher can never perceive the smoke (which, like 
everything else, is imperceptible) ;—for these reasons 
any particular place cannot be regarded as the object of 


Inference. “ But as a matter of fact the 
smoke does bring about the cognition of fire, by reason 
of its invariable concomitance with it.” Well, 


what you mean is simply this that there is an -invariable 
concomitance between smoke and fire, and on that 
account when one sees smoke he naturally apprehends 
the presence of fire ;—if this is what you mean, we 
cannot accept it as true; as this assertion of yours will 
not bear the scrutiny of the several alternative interpreta- 
tions of which it is capable: For instance, what do you 
mean by ‘the invariable concomitance between smoke 
and fire’? (a) Does it mean that the two are related to 
each other as cause and effect? (b) Or that the two are 
related by the relation of inherence of the same object’ ? 
(e) Or by mere relationship in general? “ We 
accept the first of these alternatives: the invariable 
concomitance of smoke with fire lies in the fact of the one 
being the cause of the other.“ This cannot be, 
we reply; as they do not inhere in each other “: the smoke 
does not inhere in the fire, nor the fire in the smoke; 
in fact each of them inheres in its own particular cause 
(which is neither fire nor smoke); thus the ‘ invariable’ 
concomitance’ cannot consist of the relation of cause and 
effect, (6) Nor can it consist of inherence of 
only atoms, which are all imperceptible ; and for the same reason, the smoke also 
cannot, according to the Bauddba, be perceived. So much for the Bauddha 
possibilities ; but jeven for those who do admit of gross substances, when one sees 
the smoke moving in the sky, itis quite possible that he may not see the actual 
place from whero it issues. 


© If ‘invariable concomitance’ is the relation of cause and effect 
then it must be the relation between the effect and ite material cause, in which it 
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the same object’. * Because (1) there is no single object 
produced by both fire and smoke [i. e. of which both, are 
the material cause’ and which, as such, would inhere in 
both, and would form the basis of Smoke and Fire being 
related to each other by the relation of ‘ inherence of the 
same object]; specially as no object is ever produced out 
of two entirely heterogeneous material causes. (2) Nor 
are Smoke and Fire ever found to subsist in any. single 
object, as each of them subsists in its own particular 
material cause, as we have already pointed out. [And 
thus this second form of inherence of the same object’ 
is not possible between smoke and fire}. (c) All 
then that we find thus is that there is some sort of re- 
lationship (in general) between smoke and fire; —but 
even this cannot be rightly inferred. “ Why 
so?” Well, if the inference (premiss) were put 
forward in the form—‘ there is some (permanent) relation 
between smoke and fire ’,—this would not be true; as no such 
(permanent) relationship is really known (at the time of the 
inference) ; in fact the smoke is actually perceived even in the 
absence of fire (as when one sees smoke issuing from the 


hill-side and he does not see the fire), ‘Certainly 
there would be some sort companionship (or concomitance), as 
there is in the case of Colour and Touch.” That 


also is not possible; as the two are not always found to- 
gether; we have often seen smoke without fire, as well 
as fire without smoke; and as thus the two are seen 


inkeres i. e. subsists by  samavdyasambandha ; because there is 
no such concomitance of the effect with the non-material canse—the cloth 
being present aleo when the contact of the loom is not present; nor is there such 
concomitance of the effect with its Instrumental cause,—the cloth is not always 
accompanied by the Weaver. Thus the refutation emphasises the absence of the 
relation by inherence, eamavdyasambandha, bet ween smoke and fire. 


© ‘Inherence of the same object may mean—(1) that some one object 
inheres in both; or (2) that both inhere ir wone one object. The first refutation 
meets (1)—the (2) being taken up a few lines below. 
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apart from each other, there can be no constant 
companionship between them. This same rea- 
soning also serves to reject the inference in the form— 
‘wherever there is smoke there is fire {as this also 
postulates a form of companionship between smoke and fire]. 
Thus then, there being no other way in which this could 
be explained, the conclusion is that fire is not inferred 
by means of smoke. “But this would go 
directly against a fact accepted by all men: if there were 
no inference of fire by means of smoke, then a universally 
recognised fact would be contradicted.” There 
is no such contradiction ; * as what really happens (iu the 
case of the universally recognised inference of fire) is that 
by seeing certain peculiarities of smoke we infer the 
presence of smoke as qualified (accompanied) by fire. “In 
what way does fire become a qualification of smoke ?” 

Simply because the fire is subordinate to the smoke,— 
as what is inferred is this smoke as accompanied by fire’; 
and this is inferréd by means of certain specific peculiari- 
ties of the smoke; at the timo of inference we perceive 
both—the smoke as well as its pecularities, in the shape of 
the continuity of its upward rising volume ard so forth 3 
and what these peculiarities, as belonging to the 
smoke, lead us to infer is some such qualification 
of smoke sa is not already known ; as it is a fact 
noticed in the case of all inferences, that 
all those peculiar qualifications of the object 
inferred that are already known serve as the means of 


Var. Pace 54. 


ona case where we eee the smoke rising close to us, we certainly infer 
the plae as characterised by smoke, (and from that, the fire) as the popular belief is 
But in a case where a largo mass of smoke is seen issuing from a place that is 
too far to be perceived, we do not take the trouble of finding out the means of 
cognising the place ; and what we infer, in this case, is the smoke itself which is 
scen as accompanied by fire ; and this inference is led up to by the peculiaritics 
that we perceive in the sm ke,—e.g. its rising upwards in a continucus linc, and 
€o forth. '—7J'dfparya 
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bringing about the cognition of that thing; e.g. in the case 
of Sound, its two peculiarities—that itis an entity and a 
product—are well-known; and what is not known is its 
further peculiarity of non-eternality; hence when we infer 
the Sound, we infer it as qualified by its (hitherto un- 
kno wn) non-eternality, 


(B.) Says the Bhasya—The word ‘Shésavat’ means 
‘remainder’ (p. 19, 1. 2); -and later on it adds—‘ Sound’ 
ig not an action because it is the originator of another Sound 
(p- 19, 1. 9) —and against this last assertion, the following 
objection is raised: — The Probans, in this inference, is 
too exclusive, being absent both in the Probandum and its 
contrary ; that is to say, the character of being the originator 
of another Sound is one that is not found either in Action 
or in what is not-action [Hence the said character cannot 
prove the fact of sound being not-action].” 

This objection is not sound; as the Bhdsya means 
something entirely different (from what has been objected 
to): What is meant by the phrase ‘ itis the originator of an- 
other sound ’ is that ‘itis the orginator of a homogeneous 
thing’; and thus (this latter character being present in 
what is nol-action) the inference is not open to the objection 
that has been urged. 


[C] In regard to the Simanyafodrista Inference, the 
Bhasya (p. 19,1. 6) says — The Samanyafodrisia Inference 
is that in which the relation between the Probans and the 
Probandum being imperceptible §c. e. Against this the 
following objection is raised:— What is meant by the 
relation of the Probans and the Probandum being impercep- 
tible? Does it mean that it is not perceived at the time that 
the inference is drawn? or that it is never perceived? If the 
former, then, inasmuch as in all inferences the said relation is 
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not perceived at the time of the inference, the qualification 
becomes useless [as it does not distinguish the S@manyafodrista 
from the other kinds of Inference]. If then, it means that the 
relation is never perceived, then in the first place howcan any 
Inference proceed in such a case (where the relation has never 
been perceived)? And secondly, theassertion would be directly 
opposed to what the BRA (p. 8, 1.8) has asserted as to 
impossibility of Inference applying to such things as have 
been never perceived or to those that are already well 
known.“ 


This objection cannot be maintained; because what is 
inferred is not fire by itself (which of course is perceptible), 
but fire as the qualification (ur accompaniment, of smoke); and 
certainly the fire as such is not perceived (at the time) and 
has got to be inferred. 


Thus then, the Samanyafodrista Inference is that which, 
from the perception of a certain property of an object, 
leads to the cognition of that object; e. 9. when Desire, 
Aversion, &c., are inferred as belonging to the Self, Des.re 
&c., are the ‘ object’ (inferred), and the Self as qualifying 
them becomes the secondary factor; and in this the pro- 
perty of Desire &c, that is perceived is their character of 
belonging to the Self; and the perception of this character leeds 
to the inference of those ‘objects’ (Desire &c.) as belonging 
to (qualified, or accompanied, by) the Self; and the inference 
is in the following form :—‘ Desire &c. are dependent upon 
(belong to) something else,—because they are qualities—like 
Colour,’ All that this Inforence leads us to cognise 
is the fact that Desire &c., belong to something else ;—whence 
do you get at the conclusion that they belong to the Self?” 
We get at this latter conclusion by means of elimination: That 
is to say, first of all we know that Desire &., cannot belong 
to Earth and other similar substances, because they can be per- 
ceived only by the Self (i.c.the person that draws the infer- 


Downloaded from https://www.holybooks.com 


VARTIKA 1-1-5 179 


ence), and are not perceived by means of any external sense- 
organ; in the case of qualities belonging to Harth and other 
similar substances, we find that they can be perceived by the 
person that draws the inference as well as other persons; 
and that they are perceived by means of external organs 
of perception; Desire and the rest, on the other hand, 

are such as are perceived only by the cognising Self, 
and that also only by means of the internal organ, of 
perception; and this proves that these cannot belong to 
Earth, or Water or Fire or Air or Akasha. —Secondly, we 
also know that they cannot belong to Space, Time and Mind, 
because like these three substances themselves their qualities 
also are incapable of being perceived by the organs of per- 
ception. Apart from these eight substances, there is no 
other substance except the Self ;—and hence the only possible 
conclusion is that Desire and the rest must belong to the 
Self. 

‘Perception pertains to things present, while Inference 
pertains to things present aa well as not- present 
—says the Bhasya p. 20, Il. 8-2]. Against this 
the following objection is raised: —“ Is this distinction based 
upon the difference of the qualifying adjuncts or that of 
the qualified objects? If the latter, then, the difficulty is 
that there can be no Inference with reference to objects that 
are not present; for as it has already been explained, Inference 
never operates upon a thing which is not already * cognised 
in a general or vague manner,—and no such vague or genera) 
cognition is possible with regard (independently) to things 
that are xot-preeent. Ik, on the other hand, you mean the 
distinction to the based upon the difference in the qualifying 


© Inference applies to things that are known in a vague forin, but of which 
there is no well-defined cognition; and never with regard to things absolutely un- 
known. 


Var. p. 55. 
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adjuncts,—then we urge the following points: — There are 
three kinds of qualifying adjuncts—(a) those that are affirm- 
ed, (b) those that are denied, and (c) those that are 
self-sufficient (or self-contained) ; as an example of (a) there 
is odorousness which is asserted of the Earth; of (b) the 
same odorousness as denied of substances other than the 
Earth; and of (e) thore is the relation of inherence subsist- 
ing between things thus inherently related. 


“A question is raised in regard to the relation of In- 
herence :—How can Inherence’ be regarded as self-suffici- 
ent ? The answer is—because there is no further ‘inher- 
ence (by which the former Inherence should subsist in 
the inherent things); as whenever one thing subsists in 
another, it does so through some relation; and asa matter 
of fact, for Inherence there is no further inherence that could be 
the relation (through which the former could subsist in the 
inherent things). —If there were such further Inherence of the 
former Inherence, there would be no end to the assumption 
of such Inherences; and if there were to be a limit somewhere 
to these assumptions, it would be best to have the limit at 
the very first Inherence (and make it, at the very outset, 
self-sufficient, independent of further functions and relations). 
This assertion that Inherence is self-sufficient—is it to be 
accepted on trust? or is there any reasoning in support of 
it ? Undoubtedly, there is reasoning; the reasoning 
being as follows—(1) Inherence is not- dependent (is self- 
sufficient), being as it is, denoted by a word expressive of 
the relation that subsists in the five categories *,—just like 
the Atom (whichis regarded as self-sufficient, because it is 
spoken of as subsisting in the five categories) ¢;—or again 


# Substance, Quality, Action, Generality and Specific Individuality. 


t The translation follows the interpretation of the Té{parya, which says that the 
compound ‘pafichapadarthavzit{i' iste be taken gs Bahurrihi, when applying to the 
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(2) beeause while being present everywhere, it gives rise to 
the conception of things being here, in this „—just like 
the Self. If Inherence were dependent on something 
else (and not self-sufficient), what would happen?’ In 
that case Products would have no substratum at 
all. How so?’ Ik Inherence were ‘dependent’, it 
could be dependent onthe Product, and as such could not 
exist before the Product came into existence; so that at the 
time that the Product comes into existence, it would be 
without a substratum until the Inherence comes into it 
(by virtue of which Inherence it would have the Cause for 
its substratum) ;—it is well-known that Inherence subsists 
in the Cause and its Product [and hence if it is to be depen- 
dent upon, contained in, these, it cannot exist before the 
Product appears]; and it is necessary to determine the rela- 
tion (or form) in which it subsists in them; as we find that 
whenever one thing subsists in another, it does so in some 
particular form or relation. ‘Being a kind of approach 
or contact, Inherence subsists in the same form as Conjunc- 
tion’, This cannot be, we reply; as it involves a con- 
tradiction. When you assert that the contact, or conjuno- 
tion subsists’, do you mean this (subsistence) to be a property 
of the Contact (in which the contact subsists)? or of the 
Product? We would say that it is a property of the Pro- 
duct, and not of the Contact; and it is only in that case that 
there being other Products also to which that contact be- 
longs (those endless products, namely, into which every 
product goes on momentarily changing) [the Inherence 
could belong to all these momentarily varying phases of the 


Atom, and as ‘Genitive Tafpurãsa when applying to the Inherence ; and goes on 
to point out that itis in view of this flaw in the reasoning that the second reasoning 
is given. 

It however appears possible to take the clause to mean—‘because it is spoken of as 
subsisting in the five categories -a fact that would be truo alike with regard to the 
Atom and the Inherence. 
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Product.) *. On the other hand, if the subsistence were a pro- 
perty of the Contact, then this contact would stand in 
need of a further contact (in order to establish the relation 
of Inherence with the further phase of the Product); and so 
on and on, there would be an endless series of assumptions, 
wi for the Contact also will have some sort of 
ar : P. 66. . 

subsistence (form of existence); and this, on 

your supposition, is a property of the Contact; and this end- 
less assumption would be highly objectionable; specially as 
no one can justify it, in view of the fact that there is no 
authority or valid proof for it. ¢ [Thus then, it is proved 
that the subsistence of Inherence cannot be of the nature of 
contact,| If then, you were to assert that Inherence sub- 
sists through another Inherence, you would contradict the 
tenets of the Shasfra ; which declares that the nature of In- 
kerence ts explained by its mere esse or presence (which denies 
more than one Inherence). There is no proof for the 
assertion that a relation (Inherence e. g.) continues to exist 
even when the relative (the Product in which Inherence 
subsists as a relation) has ceased to exist [and this is what 
the aforesaid tenet of a single Inherence would imply]. 
It is not true that there is no proof for this; a when tho 
relative ceases to exist, all that cease (so far asthe Inher- 
ence is concerned) are the circumstances that rendered the 
Inherence cognisable, and not the Inherence itself; for the 


In conjunction, the prap{i, contact, is temporary; so if the subsistence of 
Inherence were of the nature of Contact, there would have to be an endless series 
of contacts to explain the permanent relation of Causo—Effeet and such other cases 
of Inherenoe. While if the subsistence belonged to the Product itself, then, the 
Inherenoe would continue as the permanent relation throughout the several change 
that the product undergoes every moment. l 


¢ Andvacthd, Endless Assumption, is regarded as valid or permissible panmd, 
gika, only when the first step in the series cannot be ascertained; in the case of 


Contact, however, we can always lay our hands on the first contact j hence Anavas- 
4 in ihis case cannot be permiasible.— af parya. 


Downloaded from https://www.holybooks.com 


VARTIKA 1-1-5 183 


Inherence is not a product (and hence cannot cease to exist) ; 
—that Inherence is not a product is inferred from the fact of 
every product having a substratum"; if it were a product, 
it could ke produced only along with the product (which is 
related by that Inherence) ; and in that case, (as pointed out 
above) this latter Product would, at the moment that it is pro- 
duced, be without a substratum [as it can subsist in its subs- 
tratum only through Inherence, which, on your supposition, 
is not yet produced]. ‘The Inherence is certainly produced 
before the Product.’ Even so you will have to explain to 
what the Inherence belongs (at the time that it is produced ; 
the Product not yet being in existence). If then, the Inher- 
ence be held to be produced after the Product, the objection 
remains in force that the Product, at the time of its produc- 
tion, would be without a substratum. For these reasons 
it has to be admitted that Inherence is self-sufficient.” 

The answer to the above objection (started above, P. 179) 
is that when Inference is spoken of as pertaining to things not- 
present, what is meant is that Inference which pertains to qua- 
lifying adjuncts that are denied, $ and not that which pertains 
to those that are armed, or to those that are self-sufficient§. 

„But we do find that things not present are sometimes 
actually affirmed;—e. g. when we make the affirmation ‘ ghato 

© The reasoning is thus formulated by the Fdfparya— Tho Product is related 
to its cause by a permanent relationship (a relationship which is not a product), 
because it has a substratum’. 

+ The objection started on p. 55, l. 1 (Trans. p. 179, I. 18) ends here ; the final 
upshot of the objection is thus summed up in the 7d{parya—'‘ There being so n any 
as three kinds of qualifying adjuncts, we do not know with reference to what 
Inference has been held to pertain to things not-present,’ 

t As only things not-present—i. e., past and future things can be denied at 
the time (the present) when the Inference is formulated 


§ The real i ae of qualifying adjuncts is not exactly as the objector 
has put it. 

In reality, in the first place, qualifying adjuncts are of two kinds—(a) affirmed 
and (b) denied; secondly those affirmed are of two kinds—(a) self-sufficient and 
(d) dependent. 

It is not true that ouly the set-present things arc denied. 
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bhavafi’ (‘the Jar is being produced’), where ‘bhavafi’ is 
synonymous with jayafè [and that which is being produced, 
i. e. in course of production, is certainly not present]. | 

This is not true; as a thing that is being produced is not 
held to be (either present or not present); the word bhavafi’ 
(in the sentence ‘ghato öhavafi.) is synonymous with vidyafé 

‘ exists’, a not with ‘jayafé’, is being produced) land 

when this existence is affirmed with regard to the jar in 
course of construction, the jar here stands for the several 
parts of the jar that have already been constructed, and 
which, being accomplished entities already, are sufficient for 
the purpose of the thing being recognised as ‘jar’ and being 
spoken of as bhavafi, vidyafé.’| 

Thus we have established the proposition fatpūrvakam 
anumdnan 


Other philosophers have defined Inference Anumana’ 
as the perception of the thing which is invariably concomitant,— 
this being held to be Anumãdna (Instrument of inferential 
cognition) for one who knows the said concomitance. This 
definition is thus explained :—When one thing is never pre- 
sent apart from another, it is said to be ‘ invariably concomi- 
tant’, ‘ na@n{tartyaka’, with it ;—the thing that is so concomi- 
tant is called the ‘nantariyaka-artha’; and the ‘durshena’ 
‘perception’, of that thing is Anuma@na’, for the man who 
knows it,.—i. e. who knows that the thing perceived is 
‘invariably concomitant.’ 


This definition however, cannot beaccepted ; firstly, because 
the word ‘artha’, ‘thing’, is superfluous ; as what is ‘invariably 
concomitant ’ can not but be a thing ;—secondly, ‘ nanfart- 
yakartha’,is a compound word; (A) now if this compound 
were treated as a Genitive Tafpurua, being expounded as 
‘nanfartyakasya artha}’, then, in the case of the Inference 
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t sound is transient, because it is a product’—the character 
of being a product is the ‘ nantariyaka’; and tho artha’ of 
this would be either (a) its dharma, property, or (ò) its pra- 
yojana, purpose or aim; (a) if the property of ‘the character of 
being a product’ were the ‘artha’ of the ‘nanfarlyaks’ 
(meant by the definition), then it would be possible to infer 
‘transient character’ even from such properties as ‘being 
an entity, being an object of cognition’, being nameable’ 
and so forth (which is absurd); *—(b) if, on the other hand, 
the purpose or aim of the ‘character of being a product’ 
were meant to be the arfla of the ‘nanfariyaka’, 
then the ‘cognition of transient character 
would become the Probans of the Inference [Transient 
character being the ‘aim’ or ‘end’ of being a product’.] 
(B) If then, the compound nanfarikakartha’ were treated 
as a Bahuvrihi compound,—being expounded as that to 
which the nanfartyakartha belongs’—then also 
‘the character of product’ being the ‘ndnfari- 
yaka, that to which this belongs would become the Probans;t 
and what is that to which this character of being a product 
belongs ? (a) Does it belong to such things as the jar and the 
like? (b) or to Sound ? (o) or to transient character.? (a) If 
it belongs to the Jar &c., then these become the means of 
Inferential Cognition; the inference being in the form— 
‘Sound is transient, because itis a jar’! (6) If it belongs to 
Sound, then Sound becomes the means, and the form of the 
inference becomes—‘Sound is transient because it is sound’ } 
(c) If lastly, it belongs to transient character,—belonging 
other eternal things also. 

t That is, if we define ‘Axumana'—which means, ‘the source or means of 
inferential cognition’—as ‘ndx farlyakarthan daran, the cognition of that to 
which the udn, belongs would be such an Anumina or means of inferential 
cognition ; so that the cognition of transient character, e. g., instead of being the 


veuli, would be the means of the inferential cegnition | And other similarly 
absurd results would follow from the theory. | 
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toit as its cause, or that which provesit—then also the 
form of the inference becomes— Sound is transient, because 
it is transient]! —as ‘the character of being a product’ is 
the ‘artha’ of the transient character; —in no case could 
the former be a reason for the latter [and this is what it 
is intended to be in the inference ‘Sound is transient, be- 
cause it is a product.’ | (c) If the compound nãn- 
tariyakartha’ be treated as Karmagharaya,—being expound- 
ed as that artha which is nantariyaka,’—in that case, 
the compound would be impossible; asthe exact conditions 
of the Karmadhdraya compound—compound between the 
qualifying adjunct and the qualified object—are not present : 
that is to say, the co-ordination, or coeztensiveness, necessary 
for the Karmadharaya compound is possible only when 
thero is some difference* between the two words (the 
one denoting the qualifying adjunct and the other the 
qualified object); as we find to be the case in the well-known 
compound nilofpalam’, blue - lotus, where we know that 
the word ‘blue’ signifies a colour that is present in many 
things (besides the lotus) and that the word ‘lotus’ applies 
to many lotuses (besides the blue one); and hence we have 
the co-ordination between the two (in the compound nilof- 
palam’);—in the case of the words ‘ndnfariyaka’ and 
‘artha’, on the other hand, we find that when we mention 
the word ‘ nanfariyaka °, there is no such discrepancy or 
difference as that the character of being sdnfariyaha subsists 
in what is arfa as also in what is sot-arfha; t and under 
the circumstances the mention of the word ‘artha’ (in 
addition to‘ nanfariyaka’) cannot but be regarded as futile and 
superfluous. “But we find the necessary co-ordie 
nation even in a case where only one of the two words (and 
not both) are incompatible; e.g. in the expression ‘ prithivg 
graryam (there is co-ordination between the Earth and 
D Otherwise—i.e. if the two are identioal—both need not appear at all. 
+ As it is only an arfha that can be uda{driyake. 
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the ‘Substance’, even though it is only the word Subs- 
tance’ which applies to things other than Earth also; while the 
word Earth does not denote things other than Substance). 

In this case also, we reply, there is an incom- 
patibility in both the words: when we take into consider- 
ation the diversity based upon the relation of subserviency 
(that subsists between the class as the qualifying adjunct, 
on the one hand, and the individual, as the qualified of the 
class, on the other),—that is to say, the word ‘ Substance’ 
denotes the individual substance, as well as the class ‘ Subs- 
tance’—the word ‘Earth’, while denoting the class ‘ subs- 
tance’ as forming its predominant qualifying adjunct, 
also denotes the individual earth as well as the class Earth 
(which last cannot be identical with Substance) ; and thus 
there is a clear incompatibility between dolh words (the 
word ‘Earth’ also denoting something that is not-substance); 
which makes the proposition ‘the Earth is a substance’ possi- 
ble. {The same conditions however do not hold regarding 
the co-ordination implied in the compound ‘ nanfariya- 
kartha—darshanam ’. Why so?” Because peo- 
ple make use of words only for the purpose of making 
known things expressed by them; and as a matter of fact, 
we find that when the word ‘nanfariyaka’ is mentioned, 
it provides the idea of the arfha' also (as it is only an arf ha 
that can be nadnfariyaka) ; and hence it is no longer right and 
necessary to mention the word arfha. 

Lastly, the definition contains the phrase—‘ for one who 
knows the said concomitance’; and this is not right; being 
2 Bo also in the case of saxfariyaka' and ‘ artha, it is true that the word 
ndnfariyaka’ does not denote anything that is xol-arfha’ but the word ar ih does 


denote things that are not-ndnfariyaka. 

+ Jafi according to the Logician being something distinct from Dravya. 

t Though ‘arfha' is incompatible with ‘ndntarlyaka’—all ara not being 
aiufarlyaka; yet ‘ninfariyaka is not incompatible with ‘arfha ; adafar ala 
does not signify anything that is sot-arfha ; hence the case of ‘ ndnfariyakérfha 
is not analogous with prithivi—dravam.’ 
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entirely redundant ; as.there can be no idea of anything be- 
ing nanfartyaba unless the person (using the word) knows it 
to be so: e. g. people who live in the Narikéladvipa (where 
there is no fire?), if they happen to see smoke, cannot 
have the idea of its being ‘nanfartyaka’ (with fire); hence it 
is unecessary to add the phrase fagvidak,’ ‘for people 
who know the invariable concomitance.’ 


[Another definition is next taken up] 


The above reasoning also serves to set aside another 
proposed definition: viz: The cognition of the avinabhavi- 
dharma is the hē{u (means of inferential cognition). 
What do you mean by applying to this definition the same 
objections (that have been urged against an entirely 
different definition, this last definition not containing the 
word ‘fadvidah’ of the former definition)?’ What we 
mean is that, just as in the expression ndntariyakartha- 
darshana’, the word ‘artha’ is superfluous, so in the 
other definition is the word ‘dharma’. Then again, the 
example of Inference that the propounders of this definition 
cite is — there is smoke, because there is fire’; and we have 
more than once shown that such an inference is impossi- 
ble. 

® Other philosophers declare as follows :— Anumdna, 
Means of Inferential Cognition, is that which is present 
where the subject of Inference and its like are present, and 
which is absent where the Subject is non-existent”. This 
cannot be accepted asa correct definition ; as it applies to 
that also which subsists in only a part of the subject of inference 
4. g. atoms are transient, because they have odour, like the 


© ‘ The author has already refuted the definition proposed by Dianaga I which 
of the above two definitions is Diànāga’s is not made clear]; he now 
proceeds to criticise a statement made by Diiiniga in support of his own defini- 
tion. T'd tparye. 
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jar.’ * The definition cannot apply to such inferences, because 
what the definition states as a necessary condition is that 
the hefu should be present where the Subject is present [and 
certainly odourousness is not present wherever atoms are 
present!“. This does not save your definition from the 
said undue application ; what subsists in a part of an 
object is also its gharma,—just as what subsists in a portion 
of the vipaksa (i. e. where the Probandum is known to be 
absent) is regarded as the dharma of vipaksa; when a 
certain thing is found to subsist in a part of the vipakea, 
we do not hold that it does not subsist in the vipaksa; in the 
Same manner, where a thing is present in a portion of the 
pakga (Subject of Inference) we cannot deny that it subsists 
in the Subject ;—and thus it behoves you to make an effort 
to exclude that which subsists in only a part of the 
Subject. “ No special effort is needed for that pur- 
pose; the necessary preclusion of what subsists only in 
apart of the Subject is secured by the restriction or 
emphasis implied (in the words ‘anuméyé sagbhavah, 
which means ‘anumé@yé sadbhavak e“ [This is not 
right; as] the emphasised assertion ‘anumé@yé sadbhavah 
goa’ can mean only two things: (a) it subsists only in the 
subject of inference, —or (b) it must subsist in the subject of 
inference.’ t (a) Of these, as regards the former restric- 
tion, what does it do? Does it preclude impossibility ? (That 
is, does it mean that it is not impossible for the hefu to 
subsist in the Subject of inference] ? or does it only indicate 
the possibility (of the Aé{u subsisting in the Subject)? 
In either case there is no useful purpose served by the 
emphasis or restriction ; the desired sense being got at 
even without the restriction; the idea that the héfu 
~ © Odorousmess is present in certain atoms (those of the Earth) and is not 
present where those atoms are absent; —henoe the inference should be accepted 
as valid, under the definition. 


f (a) Means that it cannot subsist anywhere else; and (b) that wherever 
the Subject is present the other must be present. 
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sybsists' in the Subject of inference, and that it is not 
impossible for it to subsist therein, is implied in the simple 
statement (@numé@y@ sadbhavah') without the restriction; 
and yet that this hétu subsists in a part of the Subject does 
not become: excluded by the emphasis ; which, thus, fails in 
the very purpose for which it was brought in. Then 
again, [the restriction implied in ‘anumé&y2 @va sadbhavah’ 
would mean that the hefu subsists in the anuméya only, that 
is, in nothing else, not even in the faf-fulya; and thus] there 
would be a contradiction of the latter half of the definition 
[which consists of two halves—(1) anumꝭ ye sadbhāvah, and 
2) faf-fulyé sadbhavak. | (ò) Then as regards the 
second of the two meanings of the restriction [i. e. if the 
meaning is that the hefü must subsist in the Subject], this 
would imply. that there is vydpf or invariable concomitance 
between the two; but that particular Subject (e. g. fire) 
which is cognised by means of the inference has no connec- 
tion with the invariable concomitance (upon which the 
inference would ‘ke based); as that (fire) wherein the 
instrument of inference (or Probans, e. g. smoke) subsists 
(at the time of inference) is entirely different from that 
wherein the invariable concomitance (of smoke with fire) 
has been observed. 


l Anuméy2 sagbhavah’ having been disposed of, the au- 
thor takes up the next factor of the definition, faf -Fulyꝰ 
sagbhavah’|—Asa matter of fact where the Subject (fire) 
is observed, there is always a possibility of the presence of 
the Probans (smoke); and (on the occasion of the inference) 
what we donot know for certain is the possibility of the 
presence of the Probans; and so long as this uncertainty 

The denial of absolute absence and disconnection does not preclude ordinary 
or occasional or partial absencn and disconnection ; the mere ussertion of the 
possiblity of existence also does not preclude the impossibility of existence ;—thus 
on account of occasional or partial absence not being precluded, the emphasis 


fails to accomplish its purpose of exeluding that invalid means of inforential 
cognition which subsists in only a part of the subject. Afra. 
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continues, we feel that it may subsist (a) in the Subject 
(fire), (6) in that where the Subject is known to be 
present (the kitchen), and (c) in that where the 
Subject is known to be absent (the lake); thus then 
(apart from the Subject itself) there are two possible subs- 
trata where the Probans might subsist—viz : the fa - fulya or 
Sapaksa (where the Subject is known to be present) and the 
Vipaksa (where it is known to be absent); such being the 
case, it may be right to preclude the possibility of the real 
Probans in the Vipakga by means of the clause nastita asafi 
‘where the subject is non-existent,’ (the last clause in the defi- 
nition) ;: but for what purpose should there be introduced 
the other clause faf-tuly? sadbhavah’? It does not indi- 
cate anything that is not already indicated ; all that is 
intended to be indicated is the mere possibility of the pres. 
ence of the Probans in the Sapakga (and not its invariable 
concomitance with it) *; and this mere possibility is got at 
even though there isan uncertainty as to whether or not it is 
invariably concomitant [ Hence the clause in question cannot 
be taken as indicating the invariable concomitance of the 


Probans with the sapakga). „ The clause 
‘tattuly@ sadbhavah is introduced for the pur poses 
of emphasis”. , What isit that is meant 


to be emphasised by the clause P Does 
it mean—({a) the Probans subsists in 
the Sapakga only ?—(b) or that it must subsist in the Sapakga P 
(a) If what is meant by the emphasis is that it subsists in the 
Sapaksa only ;—then there is a clear contradiction between 
the first and second clauses of the definition: Just as one 


Var P. 59. 


I this in variable concomitance with the sapakga were meant, then the definition 
would not apply to the case of the valid inference ‘this ie transient because it is 
preceded by effort’; as in this case the probans being preceded by effort—is not 
invariably concomitant with all transient things; for instance the jar, which is 
transient, is not always preceded by effort z it ii only when it is produced that it is 
so preceded. 
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cannot say feed only Décagaf{a, and also Yajgagatia „ 80 
the statement in question—* it should subsist only 
in the Sapakge and also in the Subject of inference 
cannot but be regarded as the raving of a maniac. 
() If then the meaning of the emphasis be that 
the Probans must subsist in the Sapakga,—then that which 
subsists in a part of the Sapaksa, [i. e. not in all Sapakesas, but 
only in a few] would csase to be a true Probans; e. g. the 
character of being preceded by effort, and the like, which 
subsists only in a few, and not in all, things belonging to the 
same class as the Subject of inference (all transient things, 
in the case in question), would not be a true Probans.“ 


Lastly, the last clause of the definition asafi nãs- 
tita ”‘ it should not be present where the Subject is not 
existent —has been introduced without due consideration. 
That which is non-existent, is by itself a non-entity at the 
time; and a non-entity could never be the substratum (of 
the Probans ; and hence a denial of this impossible contin- 
gency of the Non-ézistent Subject being the subtratum of 
the Probans) is meaningless. “ This clause also 


is introduced for the purpose of emphasis.” What is 
the meaning of this emphasis? Does it mean—(a) that the 
Probans never subsists ? or (b) that it does not subsist in the 
non-existent Subject only ? (a) If the former, then the addition 
of the word ‘usafi’, in the Non-existent Subject becomes 
superfluous ; as even without this word, the intended Non- 
subsistence would be got at; i. e. when a thing is spoken of 
as not subsisting at all, it is implied that it does not subsist 
in the Non-existent Subject also. (5) If then, the mean- 
ing of the emphasis be that the Probans does not subsist in 
the Non-existent Subject only,——=thon the Probans in the in- 
ference ‘ this is a cow because it has horns ° would be a true 


© The sense demands a d ’ here ; as the character in question, is regarded as a 
true probans, 
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Probans; as horns are absent only in the non-existent Subject 
Ii. e. the vipakgas ; itis only animals other than the cow that 
are hornless], and they are not entirely absent in all Vipabgas 
(as the buffalo, which is not a cow, has horna). 

[Having criticised each of the three clauses of the defi- 
nition separately, the author proceeds to criticise the defi- 
nition as a whole. } 

The upholder of the definition offers the following ex- 
planation of his definition :—— The definition contains three 
qualifications; by the omission of any one,in turn, of these 
qualifications we would have three forms of the definition; 
similarly by the omission of any two, in turn, of the quali- 
fications, we would have other three forms of the definition ; 
and by retaining all the three we get the seventh form ; what 
then is meant to be done by the definition is to reject the first 
six forms, “ and to accept the seventh form, with all the three 
qualifications,” This explanation is not right, 
we reply; as, firstly, the two kinds of § affirmative Probans 
are covered by only the first two clauses of the definition ; 
and secondly because the negative Probans is co vered by only 
the first and third clauses [and yet both these are accepted 
as true Probans]. For instance, (1) for one who does 
not accept Sound to be eternal, the two reasons or Pro- 
bans Because it is aproduct, and because it is preceded 
by effort—serve as true Probans, and yet they fulfil only the 
condition indicated by the first two clauses of the defnition— 
there being, in this case, no vipakea [and thereby the condi- 
tion ndsfifa asafi being impossible] ;—(2) in the case of 
the negative Probans, as there is no sapakga or {affulya’, 
the qualification indicated by the second clause being im- 


© The Za{parya explains the rejection of these ; but it uotices only five forme,— 
the sixth, in which the first clause only remains, is not mentioned; probably because 
it was too absurd tobe noticed separately. 

¢ ‘Two kinds '—(1) that which is invariably concomitant witu both sagh ya 
and sapakga ; and (2) that which is invariably concomitant with the sddhya only ; ils 
concomitance with the sapakgs not being ineariabis. | 
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possible, only two conditions—indicated by the first 
and the third—are tfulfilled; and yet itis accepted as 
a true Probans; e. 9. the living body is not soulless, as 
otherwise it would be without thelife-breath’. Thus then, 
inasmuch as the definition fails to include the two kinds of 
Probans thus noted, it becomes defective (‘too narrow’). 

Tho author next attacks the definition propounded by 
the Saikhyas:—They have defined Inference as“ ‘ sam- 
bandhadeékasmat pratyaksichchhésasiddhiranumanan’ [which 
means either—(a) where there is a relationship (between 
two things), from the one perception (of the Probans), the 
cognition that arises of the other (thing, the Subject) is 
Inference’; or (b) out of one perceptible relationship the 
cognition that arises of the Subject is Inference J. This 
definition also is to be rejected on the same gronnds as the one 
propounded by the Baud¢has. Firstly, as a matter of fact, In- 
ference does not procsed from a single perception (as the form- 
er of the two interpretations of the definition implies} [there 
is one perception of the Probans at the time of the inference ; 
but before that many more perceptions are necessary for the 
recognition of the invariable concomitance between the probans 
and the Probaadum]. If it is the second interpretation of the de- 
finition that is intended—~the meaning being, from one per- 
ceptible relationship „‚— this also will not be right; as at 
the time that the observer draws his inference what he 
actually perceives is not the relationship: (but only the Pro- 
bans). “ But the relationship has been perceived 
beforehand. Even so, you would have to regard as 
‘inference’ the cognition that the man may have at a time 
when he does not actually perceive the Probans, only if he 
may have perceived: the relationship beforehand (which is 
absurd. And these are the only two interpretations that 
This sentence is in the same metre as that of the Siakbyakarikd of ‘Iehvara 
Krisna, Where does this definition occur? 
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are possible of the proposed definition. Further, the case 
of the inference of touch (coolness or warmth) from colour 
(which inference is quite possible, also under the definition 
in question),—would be a direct contravention of the tenets 
of the Sankhya; as a matter of fact, the Szikhya can never 
(under his theory) havea perception of the relationship be 
ween colour and touch.“ “ There is 
certainly this relation between touch and colour (in the case 
cited) that both inhere in the same object.” 
But this also is not right, being incompat- 
ible with the tenets of the Sääkhya (who does not accept any 
such relation as Inherence), under whose theory, colour and 
touch do not subsist in the same object; it is not true, acc- 
ording to them, that the touch subsists in the same subst- 
ance in which the colour subsists ; as, by their philosophy, 
either touch or colour does not subsist in any object [all 
these qualities being only forms of Nature, Prakriti, they 
are one with this latter; hence they cannot be said to be 


Var. Page 60.] 


contained in Prakriti either]. “ There may be this 
relation (between Prakriti and its modifications) that 
they are themselves the substrates of each other. But 


even so, —even though there be the mutual relationship of 
being the container and the contained of each other—it would 
not be possible for touch to be contained in colour, or colour 
to be contained in touch [so that even the mutual relation- 
ship of the container and the contained could not be assert- 
ed in the case of touch and colour! . This also sets 
aside the view (held by the Saizkiyas) that there are 
seven kinds of relationship (between things; and some of 
these would be possible as between colour and touch); be- 
cause as a matter of fact, from among these seven kinds of 
relationship —that of cause and effect and the like—there is 
not one that is found to hold between colour and touch. 

® There can be no relationship between any two things, under the theory that 
everything is undergoing modification every moment. 
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And yet the inference of touch from colour is a perfectly 
valid one; hence the definition (which does not apply to this 
inference) is clearly too narrow; and hence defective, | 

Thus has Inference been explained. 


ANALOGY. 
Analogy is next considered— 


Sorra (6)—* Analogy is that which accomplishes its pur- 
pose through similarity to a known object. 


Buidsya. 


P. 21, I. 1 to P. 22, l. 3 


+ That is, Analogy is that which makes known what 
is to be made known, through similarity to an object that is 
already well. known; e. g. the assertion ‘as the cow so the 
gavaya’ [ i. e. the animal called ‘gavaya’ is like the cow). 


What is it that is accomplished by this analogy?” 
When a person finds similarity to the cow, he actually perceives 
the object that had been referred to in the analogy ; and thence 
he comes to cognise the connection of that object with the name 
mentioned in that Analogy ; so that it is this latter cognition 
that isthe purpose accomplished by the Analogy. For ins- 
tance, when the Analogy, in the form the animal called gavaya 
is like the cow’, has been put forward,—and the man who has 
heard this happens, subsequently, to perceive, through the 
contact of his sense-organs, an object similar to the cow,—he 
realises that ‘the word gavaya is the name of this object’, and 
comes to cognise the connection of the particular name with 
the particular object. | Similarly in the case of such ana- 
logies as the muggaparn is similar to the mugga’, the 
mũgaparnĩ is similar to the màga — being put forward, the ob- 
server, by means of these analogies, comes to know the con- 


® The confused use of the word ‘ pramana continues. We have scen that 
Prufyakga has been dofined as the cognition that is brought about by sense-contact 
Ko.; and hero we find Upamdna being defined as that which accomplishes the 
purpose of making known,—i. e. a means of cognition. 

t There is some difference between the Bhdsya on the one hand and the 
Varfika aud the Td{parya on the other. As regards the object of analogical 
cognition and the exact form of that cognition, there is no difference ; as according 
to both the objeot is the connection of the name with the object, the form of the 
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nection of the T rticular names with the particular objects, 
and thereby obtains the particular herb (mudgapars; or 
mãgaparui) that he requires. 


In the same manner we can explain other objects of 
Analogy met with i in ordinary experience. ' 


VĀRTIKA on S0. 6. 
[ P. 60 L. 8 to P. 61, L. 3] 


We proceed next to desoribe Analogy. The aphorism is 
to be interpreted as before, as providing a definition that di- 
fferentiates Analogy from all homogeneous and heterogeneous 
things. 


The compound ‘ prasiddhasidiarmya}’ in the Sūtra 
means —either that whose similarity is known, or that which 
has similarity toa known thing; *—for instance, the gavaya 


cognition being ‘this object is what is named gavaya’. There is however a marked 
difference of opinion as to the means of the cognition ; that it isthe eimilarity bot- 
ween the two objects that is the means, on this also all are agreed ; but 
according to the Bhdasya, it is this similarity as expressed in the assertion the gava- 
ya is like the cow’, which assertion is remembered at the time that the man sees 
the animal ressembling the cow ; while according to the Vdrfika and the Tdfparya 
it is the similarity that is actually seen when tho animal is seen to ressemble the oo, 
this perceived similarity being aided by the remembrance of the similarity express- 
ed in the assertion ‘the gavaya is like the cow.’ Says the Parishudghs. ergeeuty 


marune ]] ] Mf 


The af parya interprets the Bhäsya passage ‘yathd gauh fafd gavayah’ (l. 1-2) 
to mean that the similarity should be one that is already known by means of such 
assertions. But we find ( in l. 4) the Bhdgya calling this assertion itself ‘Upamdna,’ 

There is no doubt that the view of the Varfika and the Td{parya is more logical, 
The latter rightly remarks that for the cognition that ‘this animal is what is called 
garaya it is necessary that the observer should koow the assertion ‘the gavaya 
is similar to the cow’, and also that he should preceive the similarity to the cow in the 
animal concerned. Ifthe analogical cognition had for its means only this remem- 
bered similarity, then its validity would be as doubtful as that of Remembrance itself, 

® This is different from the interpretation given by the BAdgya, The Tatgarga 
remarke—' The Yarfika proposes to take the compound asa Bahuvrihi; but it does 
not reject the Bhagya’s interpretation of it as ax Instrumental Td{puruga’. The Pari- 
ehuddhé adds that the similarity must also be well-known / v0 that there should be 
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{ whose similarity to the cow is known, or which is similar to 
the well-known cow]; and this analogy accomplishes the pur- 
pose through that thing (which is similar);—i.e. accomplishes 
(brings about) the cognition of the connection of the name; 
and Analogy is that which, through such a thing, accomplishes 
i. e. makes known—what is to beaccomplished or made 
known—+4. e. the connection of the thing with its name. 

% What does this mean?” It means simply this, that the 
knowledge of similarity, as aided by the remembrance brought 
about by the impression left by a trustworthy assertion, is 
what is called Analogy.’ That is to say, when the observer 
happens to have heard the assertion that‘ the gavaya is like 
the cow’,—and thus the similarity between the cow and the 
gavaye being well known to him,—and, on some future occa- 
ions, he sees the gavaya and perceives its similarity to the cow, 
—he comes to have the cognition ‘this is gavaya ; a cognition 
in which be cognises the connection of the animal with the 
name ‘gavaya’ [and this last cognition has been brought about 
by the perception vf similarity as aided by the remembrance of 
that same similarity which is brought about by the impres- 
sion left on the mind by the assertion that ‘the gavaya is like 
the cow.’ ] 

[The Bauddha 0 brings forward the following objection 
against Analogy, as an Instrument of Cognition ]—" Analogy 
does not differ from Perception and Word. How so?” When the 
observer actually sees the cow and the gavaya, it is by Perception 
that he cognises that the one is similar to the other; — when too 
he hears the assertion that ‘the gavaya is like the cow’, the cog- 
nition that he has (of the similarity) proceeds from his hearing 
of the words (so that the cognition is purely verbal), Of the 
Karmagharoye compound also;but (it adds) both the Tafperchz and the Kamaghdra- 
ya are implied in the two Bakworihis that the Varfita has put forward—(a) ‘that 
whose similarity is known implies that the similarity should be known ; and (2) ‘that 
which is similar toa kaown thing’ implies what is meant by the Tafpuruge. 

© In Chapter IV. (of his Pramagasamuchhaya) Ditniga rejects Upamina as 
a separate instrument of cognition ; he inclades it under Perception. ö 
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many properties of the cow, a few are found to be present in 
the gavaya ; while others are absent; if it were not so (and 
if all the properties were present in the gavaya), then there 
Could be no such assertion as the gavaya is like the cow ’ ; all 
that the observer cognises is that the gavaya bears much res. 
semblance to the cow. Thus it is found that Analogy does not 
differ from Perception and Word.” 

The theory of the Bauddha comes to this, that the same 
cognition apprehends the similarity of the cow in the gavaya 
and also the presence of the gavaya (as similar to the cow): 
and this shows à rare insight into the nature of Praménas ! 
[Apart from this however] What the Süfra means is that 
What follows from the cognition of the similarity of the gava- 
ya to the cow is the cognition of the connection of that 
animal with the name [and it is thus this latter cognition, 
and not the coguition of similarity, that is brought about by 
means of Analogy]*. Thus it is found that it is without 
understanding the meaning of the Safra that the Bauddha 
has urged a frivolous objection. 


Word. 
BHASYA. 
[ Page 22, I. 5 tol. 9. 


We now proceed to describe Word (as an Instrument of 
Right Cognition] — 
Sorea (7). Phe assertion f of a reliable person is ‘Word’, 


That person is called àpfa, rekable, who possesses 
the direct and right knowledge of things, who is moved by 


* Thus Analogy must be regarded as different from Perception and Word,. 
because the cognition that it brings about is of an entirely different character from 
the cognition brought by the latter two. Tafparya. 

t ‘The word Upadécha, standing for words uttered for the benefit of others, berg. 
applies to.the Sentence as well as to what is expressed by the sentence. When the 
ecutence is regarded as the“ means of the cognition, the result brought about by it 
is the knowledge of what is expressed by it; and when this latter is the means 
the ‘result’ consists in the idea of acquiring or discarding the thing epoken of 


Tatparya. 
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a desire to make known (to others) the thing as he knows it, 
and who is fully capable of speaking of it. The word dpja’ 
is explained as denoting one who acts or proceeds, through 
apf , i. e. through the direct right knowledge of things. 
This definition applies to sages, as well as to Aryas and 
Mcélhchhas t; the activities of all these people are carried on 
through such ‘ Words.’ 


Thus we find that it is by means of the aforesaid four 
Instruments of Cognition, — and not by any other means—that 
the aotivities of Gods, Men and Animals are carried on. 


VIRTIKA ON SOTRA 7. 
LP. 61, line 4 to P. 63, line 20.] 


We proceed next to describe Word (as the fourth Instru- 
ment of Cognition J. What the Siitra means is that the 
Word that is the Instrument of right cognition is that which 
consists in the assertion of reliable persons, and not in mere 
assertion (which would include the assertion of unreliable 
persons also, which does not always lead to right cognition). 


® ‘One who has direct intuitive knowledge of things is a Sage. The name Arya 
stands for the people of the Central Land (bounded by the Bay of Bengal, the Arabian 
Sea, the Vindhya and the Himalaya). And the residents of tlo rest of the world 
are called Mléchchha’s ! 


+ There are cases where the word of the worst man is true and reliable. For 
instance, after a robber has taken away all that a traveller possessed, if he is asked 
to point out the way to a certain place, what he indicates does turn out to be the 
right path. The word of such people is reliable only when they have no motive for 
giving incorrect information. Hence for being an äpta „ for purposes of the 
validity of his assertions, it is not necessary that he should be completely free from 
all defects, as has been asserted by some philosophers ’.—T7dfparya. 


On this the Parishudgdhi observes as follows :—There two kinds of persons— 
ommiscient and not-ommiscient ; of these, the unreliabity of the former is set aside 
by the very proof that establishes his existence; as the persen who is proved to be 
ommiscient is aleo proved to be free from all defects of ignorance, love, hatred and 
the like. As for the not-omniscient person, his assertions only can bear testimony to 
his being reliable, by reason of his being possessed of—(a) due knowledge of the 
thing spoken of, (b) desire to convey true information, (c) efficient faculty of right 
articulation &c. ; and one can be sure of this only after having repeatedly found the 
man to be possessed of these qualities. 
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The Bhagya (p. 22, ll. 5-6) says—That person ia called 
‘reliable’ who possesses the direct and right knowledge of 
things, . The word § apta is explained as denoting 
one who acts through. apti’, i. e. through the direct and right 
knowledge of things. Against this the following objection is 
raised (by * the Mimamsaka) :——''No Assertion is possible 
in regard to such things as Heaven, Apiirva, t Deity and the 
like ; as all these are beyond the senses; that is to say, if by the 
‘&pti’ of the thing (by reasca of which the man is called apfa 
‘reliable’) is meant the direct valid knowledge of things, then, 
inasmuch as no one ever perceives, or has the direct know- 
ledge of, Heaven, Apiirva, Deity and other such impercepti. 
ble things, —there could be no activity of speech (assertion) 
vearing upon these things. Consequently it would be well 
to explain the compound ‘ apfopadéshah’ as ‘aptah upadë- 
shah’, reliable assertion ’, f and not as dpfasya upadéshah’ 
‘the assertion of a reliable person.” 


This objection does not affect our position; for we do 
not mean to say that Heaven &c,, are perceived by us; what 
we mean is that those persons to whom they are perceptible 
(the Sages for instance), —the assertion of these persons would 
constitute the Word (as the valid means of cognising those 
things) §. “ But what is your reason for believing that 


Who denies an author for the Veda; hence if Word were defined as ‘the assertion 
of a reliable person ', the Veda would be excluded. 

t This is the name given to a certain invisible agency or force set going by 
every act that man does; this force being the immediate cause of the results, accru- 
ing to the man, from that act. 

t ‘The Veda, being without an author, it inhereatly. free from all those 
defects that vitiate the reliability of assertions; hence with regard to all things, 
visible and invisible alike, it is reliable, As regards tlie words of persons of the 
world, these are reliable when they have the sanction of the other means of know- 
ledge’.— Tafparya. 

§ And as the Vedas are (according to us) the work of God; —and God can per- 
ceive Heaven &c.,—it is only natural thet hie ‘assertion’, in the form of the 
Vedag, should be the word that provides the means of knowing these things 
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Heaven &c., are perceptible to some persons?” * We 
explain our reasons as follows :— Heaven, &o., are percep- 
tible to some persons,—because they are possessed of 
certain definite generic and specific characters:—for instance, 
(a) because Heaven &c. are ‘dshrifa’, i. e. subsist in a cer- 
tain substratum,—as a matter of fact, whatever is so subsist- 
ent must be perceptible to some one; — (b) because they 
are for the sake of others, — whatever is for the sake of others 
must be perceptible to some one; — (o) because they are 
things, and are capable of being spoken of,—whatever is a 
thing and is spoken of, must be perceptible to some one; as 
we find in the case of the jar and such other things ;—and 
(d) because they are not eternal,—whatever is non-eternal 
must be perceptible to some one. But as a matter of 
fact, Apurva is not known to be non-eternal.’’ This is not 
right ; for in that case, there would be no possibility of death; 
that is to say, if Merit and Demerit (which constitute A purva) 
be eternal, to the destruction of what will man’s death be due ? 
If they are non-eternal, what happens is that the Merit and 
Demerit, that have begun to bear fruit, are destroyed by 
reason of their fruits having been experienced,—and there 
being left no more of such residuum of past deeds as has 
begun to bear fruit,—the Mind (Soul) of the man falls off 
from the body, and moves into another; and in this manner 


© Our reason against such belief being—' The perception of the sages cannot 
pertain to Heaven and the rest, —because it is perception,—like our own perceptions.” 


+ In every reasoning tliat much alone of the Subject can be put forward as the 
‘Subject,’ as much of it is known to contain the Probans. Hence, when the Mf- 
mamsaka pute forward the reasoning The perception of the sages, &o.’ wherein ‘the 
perception of the sage is put forward as the ‘Subject’, it follows that he accepts 
euch perception as a reality. And when it is admitted, it must be admitted exactly 
as it is known to exist ;80 that there can be no. reason for denying that they de 
pertain to Heaven &. If, on the other hand, the said perception of sages’ is not 
admitted, then the reasoning becomes open to the fallacy of the ‘Unknown Subject’ 
80 much for the untenability of the reasoning against the perceptibility of Heaven 
&c., by the sages. As for positive proofs for such perceptibility, we have many 
auch , come of which are mentioned. 
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death and birth goon. For these reasons Merit and Der- 
merit (Aptirva) cannot be eternal. 


Then again, if Apurva be regarded as eternal, (a) is it 
one only, common to all persons P (b) and (o) or is it, different 
for each person, [ (b) one for each person, or (o) many for 
each person] ? 


(A) If it were one ouly, common to all persons, then the 
good (resulting from it) would also be come 

VAT: fo GA; mon to all persons! As there is nothing 
else thatcould determine which resulting good should go to what 
individual person ;and thus (the good deed done by one person 
bringing the desired good to all) people would abandon the per- 
forming of meritorious deeds. “ Even though Apūrva be 
eternal (and one only), as there would be many and diverse 
manifesting agencies, there would be neither of the two in- 
congruities pointed out;—that is to say, even if the Aparva 
be eternal and one only, common to all persons, neither the 
resulting good would belong to all persons, nor would there 
be a cessation of meritorious deeds. How so? For the 
simple reason that the manifesting agencies are many and 
diverse; that is to say, the result proceeds (not from the Apurva 
but) from that which manifests that eternal Apfrva ; and it is 
for this manifesting of the eternal Apfirva that deeds have 
to be done; so that there is no possibility of the cessation of 
meritorious deeds; for itis a well-recognised fact that that which 
is manifested by a certain person brings its results to that 
person only [and thus when the Apūrva is manifested by the 
actof a particular person,the good resulting from it will 
belong to that person only|.” This last statement that 
you make by no means represents « well-recognised fact; for 
instance, it ig not a fact that the Jar that is manifested 


© There are three possible alternatives implied in this, says the Tafparya :—(1) 
There is a single Apürva common fo all persons; (2) there are many Apürvas 
ene only for each person; (3) there are many Apspaae for each person. 
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(rendered perceptible) by Dsvadatta is not seen by Yajfia- 
datta. Further, what do you mean by the ‘manifestation’ 
of the eternal Ap&rva ? Does it mean that it is perceived? or 
that it becomes capable of bringing about its results? or that 
its covering is removed? If you mean that it 
becomes perceived, then this is not a fact; as no ordinary 
person ever perceives the Apirva,® which is beyond the 
reach of the senses. If secondly, you mean that the Apurva, 
by being manifested, becomes capable of bringing about its 
results, then we ask—is this capability of bringing about its 
result the Aptirva itself? or is ita property belonging to the 
Apurva P If it is the Ap&%rva itself, then in that case [as the 
Aptrva is eternal, and the said capability is nothing other 
than the Apérva] there is nothing done by the man to the 
Apiirva (so that one man’s Apürva should bring results to 
all men]. If, on the other hand, the said capability is a pro- 
perty belonging tothe Apiirva, then, what proof have you for 
the belief that. the Apitrva is something entirely different 
from that capability? The view held is that the Apfirva is that 
from which the result follows, If, lastly, by the ‘manifesta- 
tion’ of the Aptrva you mean that its cavering is removed,— 
then you have to explain what this ‘covering’ of the Aphrva 
is; as a matter of fact however, we cannot conceive of the pos- 
siblity or impossibility of any covering for things that are 
beyond the senses. 


(B) The above reasonings also serve to set aside the 
view that Apirva is eternal and [one] for each person. 
“How?” Fer in this case also the incongruities pointed 
out in the previous case—viz. the cessation of meritorious 
deeds by men &o.—are present; and so also the incapability 
of manifesting agencies (forthe Apiirva); and further, there 
would be no possibility of any activity for the purpose of 
adding tothe Apirva that has been once produced; as [this 


© And as regarde the Sage, he can perceive even an uemanifested Apfirva. 
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‘addition’ consists in the increasing of the component fac- 
tors, and] no change of composition is possible in the case 
of an eternal thing (as the Apùrva is held to be). “The 
diversity in the composition would be due to the diversity 
in the manifesting agencies. This is not right; as no 
such diversity is ever found in any single thing. All that 
you mean is that though the 4pnroa is one only, yet it can 
appear as diverse, through the diversity of its manifesting 
agency, and this diversity , ould cause the said ‘increase’ and 
‘decrease’, But this, we say, is not possible; for the simple 
reason that no such diversity is ever found to appear in any 
single thing ; that is to say, we have never found any single 
thing being affected by any diversity of its manifesting 
agency, whereby any such ‘increase’ or ‘decrease’ could be 
possible, But, as a matter of fact, we have found such 
diversity (and increase and decrease) in the size of the face 
as reflected in diverse reflecting media, like the bright sword 
(the large mirror, the small mirror,) and so forth.“ No 
such diversity has ever been found, we reply. “Then 
what is it that is found (in the case cited by us)? (In 
the case you have cited) the idea of diversity (that people have) 
is a wrong one; the face only appears as if it 
were diverse, and it does not actually become 
diverse; and this for the simple reason that one and the same 
thing can never have more than one form; there is no single 
thing that ever takes diverse forms. For these reasons, you 
must give up either the notion of the Aptirva being one only, 
or that of its being the cause of increase and decrease. 


Var. Page 63. 


(C) We shall then regard Apūrva as eternal, and many 
and belonging to each person separately. If you 
take up the position that there are many eternal Apirvas be- 

© One and the same thing may be larger aud smaller in accordance with the 


size of its manifesting agency ; for instance the same face appears larga; in a large 
mirror, and smell in a small mirror. 
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longing to each person,—even then the incongruity does not 
cease ; that is to say, even this last theory is not free from 
the incongruities that, there would be no possibility of death, 
and tbat there would be a cessation of meritorious deeds. 
“ But what produces the result is the manifestation (of the 
Apũrva). What do you mean by this? Do you mean 
that the Apũrva produces the result at the time that there 
is its manifestation? or that the result is produced after 
the action (producing the Apiirva) has ceased? As a matter 
of fact, it is never found to be the case that the Apirva pro- 
duces its result at the time that it is manifested; for instance, the 
attainment of heaven does not follow immediately after the 
Ashramkdha sacrifice [and the manifestation of the Apérve 
must be at the same time as the action of sacrifice; as the 
action is the manifesting agent of the Apiirva, and in all 
cases the manifestation is found tobe at the same time as 
the manifesting agency; e. g. the manifesting of the jar by 
the lamp is synchronous with the appearance of the lamp], 
If then it be held that the result is produced after the act- 
ion (of sacrifice, for instance) has ceased to exist,—then it 
comes to this that what manifests the Aptrva is the action that 
is non-existent, and yet it is as aided by this action that the 
Apirva produces the result—a truly wonderful view of things! 
And [if a non-existent action were to manifest an 
Apiirva, then] there would be no Apùrva that would be not 
manifested at any time [as at any particular time we have 
any number of actions non-existent]; —so that all Apitroas 
would produce their results at alltimes! If, with a keen 
desire to support your view of the case, you hold every act- 
ion also to be eternal [so that the action would not be non- 
existent at the time of the result], —even then you do not 
escape from the incongruities pointed out above; —i. e. the 
cessation of all meritorious deeds, and so forth [one merito- 
riousaction having been performed, as this would, ez hypothesi, 
continue to exist for all time, and to manifest its 4 pũrva and 
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bring about its results, there would be no need for the per- 
formance of any other act}. 

Thus then we find that in whatever manner the eter- 
nality of dpérva is held, it fails to bear examination. 


E 


Not admitting Word as a distinct Instrument of Cogni- 
tion, the Bauddha * philosopher raises the following objection} 
—“ What is the meaning of assertion of a reliable person ? 
Does it mean that the person making the assertion is truth- 
ful? or that the fact asserted is true (really as it is averred 
to be)? If it means the former, then that idea (of the truth- 
fulness of the speaker, and of the consequent truth of his 
assertion) is got at by Inference. t If, on the other hand, it 
means that the fact asserted is true,— then this also can be 
known by Perception; for it is only when we actually per- 
ceive the state of things to be as it is asserted to be, that we 
conclude that the fact is really as it has been averred to be.“ 

This objection cannot be maintained; as it is based 
upon a misunderstanding of the meaning of the Sufra. 
The Sūtra ‘Apfopadéshah shabdsk’ does not mean what 
it has been taken to mean [i. e. it does not mean that the 
word, aided by the reliability of the speaker, makes the 
object known’,in which case alone would it be regarded 
as inferential; nor that ‘the truth of the fact averred is 
known by actually. coming by the thing spoken of ’, in which 
caso alone could it be regarded as perception]; f what it does 

æ Dinnaga in Chap. V of his Praméanasamuehchaya— vide Satish. Ch. Viyasbhu- 
sana’, Mediaeval Logic’ from which it appears fhat the objection as found in the 
Varfika is a quotation from Diinaga's work. 


+ That a certain person is truthful can be Jearnt only from inference ; and when 
we have come to the conclusion that he is atruthful man, from that we infer that 
what he says must be true. 

t It is only after the Word has brought about the cognition of the fact expressed 
by it, that its reliability is inferred from the fact being actually found to be as averred 
by the Word. But bécause the reliability of the Word is inferred, it does not follow 
that the effect—the ooguition - prod · iotd by the Word should also be inferred. Nor 
again is the relation between the Word andits meaning always that of invariable con- 
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mean is that, in rogard to things connected withthe senses, as 
well as those not connected with them, we have a cognition 
which we speak of in terms of the word—i. e. of which we 
speak of in the form ‘ I have the cognition of such and such a 
thing by means of words; —and it is the cognition, thus ex- 
pressed, that forms the result of the Word (as the instru- 
ment of cognition). Thus it is found that the objection urged 
by Diûnāga is wholly irrelevant. | 


Sorra (8). 


The said Word is of two kinds—the Dristartha, that of 
which the thing spoken of is perceived, and the Adristartha, that 
of which the thing is not perceived. 


BASTA. 
(Page 23, Il. 1—4.] 


That ‘Word’ of which the thing spoken of is per- 
ceived in this world is called Dristartha’; while that of 
which the thing spoken of is only believed to exist in the 
other worldis‘ Adristaritha ’.* These are the two divisions 
under which are included all the assertions of sages and 
ordinary men. “ For what purpose does the Sũtra 
mention these two divisions ? ” This mention is made 
so that the other party (either a pupil or a disputant) may 
not think that what is a valid instrument of cognition is only 
that assertion of the reliable person which speaks of things that 


mitance, whereby every verbal cognition would be always inferential. What hap- 
pens in the case of verbal cogniticn is that the words used are such whose conven- 
tional meanings, being well known, are recalled to the mind whenever they are heard; 
and the meanings of the individual words thus recalled, come to be connected together. 
by reason of their proximity, capability and mutual need,——and thus related to 
gether, they give rise to the comprehension of the connected meaning of the Sen. 
tence as a whole. And this process is entirely different from the process of Infer- 
ence. 

© (1) That which speaks of things directly perceived by the Speaker, and (2) That 
which speaks of things only known to him indirectly, by means of Iaference for 
instance. 


Downloaded from https://www.holybooks.com 


VARTIKA 1-1-8 209 


are directly perceived, as it is only such things that can be 
duly ascertained. This idea had to be guarded against, as 
such assertions also as speak of things not seen are valid 
Instruments of cognition, ; as such things also can be duly ascer- 
tained by means of Inference“. 


Here ends the section of the Bhasya dealing with the 
Instruments of Cognition. 


VIATIkA on Stra (8). 
[Page 63,1. 21 to page 64, I. 6.] 

The declaration (in the Sūtra) that Word isof iwo kinds 
is meant to restrict the application of the name; the sense 
_ being that, though a‘ reliable assertion’ may be of many 
kinds, yet, in the present context, it is meant to be restricted 
to such assertions only as speak of things that are amenable 
to Perception and Inference. t Or, the two kinds of 
Word may be said to be due tothe difference in the charact- 
er of the speakers; as words are found to have both dristar- 
tha’ and ‘adristartha’ speakers; those who speak of things 


© If only Words speaking of visible things were reliable, then the Veda would 
become excluded. Hence it is added that words speaking of invisible things also are 
reliable. Such invisible things as Heaven and the like can be known by means 
of Words whose validity can be ascertained only by means of an Inference based up- 
on the fact of their being the Word of ‘a reliable person, —i. e. God. And it is 
for this reason that these things are said to be inferred. This precludes the validity 
of mere Hearsay, or of the word of persons whoso veracity cannot be correctly 
inferred ; e. g. that of Buddha and others. And it does not mean that the things 
spoken of in thiscase are those that cannot be cognised by means of Perception. 
As Heaven &., are actually perceived by the sages. When the ordinary man speaks 
of Heaven &c., his words are ‘adritartha’in a double sense—the thing is one 
cognisable only by means of words whose validity can be only inferred, and the 
man speaks of things thathe has not seen, but koows by means of words whose 
reliability he knows from Inference, Itis on the basis of this double sense of 
‘adrigtartha’ thut we find the Var ika offering a second interpretation of the 
words ‘drigtartha' and.‘ adrigtarfha '—Tatparya. l 

¢ ‘The former explanation ts in accordance with the BAH; the Varfile 
nent adds another interpretation Ta ſiparya. 
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they have seen are ‘dristirtha’ speakers, and those who 
speak of things (not seen, but) known by them by means of 
Inference are adristärtha speakers. 

The definition provided by the Sara thus applies to sages 
as well as to Aryas and Mléchehhas (Bhasya, p. 22, line 7-8). 
This common definition has been provided, and no distinc- 
tion has been made, for this reason that the activities of 
all these men are carried on through ‘ reliable assertions. ’ 

Thus we find that the four described above are the 
Instruments of Cognition, by means of which the activities of 
gods, men and animals are caried on (Bh&sya, p. 22 1. 8-9). 


Gummer, (Ee, 


Thus ends the section of the Vartika dealing with the 
Instruments of Cognition, 


Lroruege (3). 
The Praméyas, 
The Objects of Cognition. 
[S#(ras 9—22.] 
Buisya. 
LP. 28, 1.5 to P. 24, 1. 4.] 


The Sd rà now proceeds to explain what is to be known 
by means of the above-described Instruments of Cognition. 


Sära (9). 

Soul, Body, Sense-organs, Things, Apprehension, Mind, 
Activity, Defect, Re-birth, Fruition, Pain and Release really * 
constitute the Objects of Cognition’. 

Of these—(1) the Soul is the perceiver (of all that 


brings about pain and pleasure),—the experiencer (of all 
pains and pleasures)—the knower of all (pains, pleasures and 


© According to the Parishugghi there are two readings of the Safra one with 
* fu’, and the other without it. We shall see later on (P. 216) how this particle is 
essential. 
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their causes) — who gets at all things.“ (2) The Body 
is the receptacle of the Soul's experiences. (3) The 
Sense-organs are the instruments of the experiences. (4) 


The Things are tho objects to be enjoyed and experienced. 

(5) Apprehension consists of the experience 
itself. (6) f The Mind is that internal organ 
which is capable of bringing about the B of all 
things, —which the Sense-organs (being limited in their 
scope) cannot do. (7) Activity is the cause of the 
propagation of the body, the sense-organs, the things and the 
sensing of pleasure and pain ; (8) So also are the 
Defects. (9) Rebirth-—the body that belongs to the 
Soul in one life is not the first that the Soul has had; nor is 
it the last; in fact there can be no first’ in the previous bodies 
that the Soul has had [as we cannot trace any beginning of 
the worldly process] ; and as for its subsequent bodies, there 
can be an end to these only when Release is attained ;—and 
it is this that constitutes Rebirth. (10) Fruition con- 
sists in the experiencing of pleasure and pain along with the 
causes leading to these. (11) Pain—by the special 
mention of pain’ (and the omission of pleasure ) it is not 
meant that there is no pleasure at all,—which is what is 
actually felt as agreeable [just as much as Pain is felt as 
disagreeable] ; what is meant is to lay stress upon the teach- 
ing that it is desirable that one should practise the thoughtful 
contemplation of the fact that Pleasure also is only a form 
of Pain,—being as it is, along with its causes, found to always 
end in pain, to be never also entirely free from pain, and to be 
inseparable from various difficulties ; as when one is thought- 
ful and contemplates upon the said fact, he becomes dis- 
gusted ;—this disgust makes him free from all attachment, 
and brings Dispassion ;—and having become dispassionate, he 
attains Release. (12) Release consists in the cessation 
of the series of births and deaths, and the consequent dis- 
appearance of all pain. : 


© If the Soul did not get at all things, it could not know ‘all things’. 

The point in which the Soul differs from the other objects is that it is only as 
the experiencer of pleasures and pains that the Soul is something to be got rid of (héya 
in its own positive form; it is never Adya, it is always updgéya, to be acquired and 
treasured ; while all the rest—except Release—are al ways only fit to be got rid of; 
and Release is always to be acquired and treasured.’ 

+ There is much uncertainty on the exact nature of manas, The later Logicians 
regard it as an ‘indriya’ ; while the Bhagya is not clear on this point. We shall deal 
with this subject later on, ander Manas’. 
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Though apart from these enumerated, there are many 
other objects of cognition ° also—such as Substance, Quality, 
Action, Community, Individuality and Inherence,—yet it 
would be impossible to enumerate all such objects severally ; 
so what the Sütra has done is to make specific mention o 
only those ‘ objects ’ whose right knowledge brings Release, 
and wrong knowledge leads to Birth and Rebirth [and it does 
not ay that these are the only objects that can be cog- 
nised. 


VirtrKs. 
[P. 64,1. 7 to P. 66, 1. 10.] 
The Object of Cognition is next described 


[The Bhdsya puts the question What is to be known by 
means of the above described Instruments of Oognition,—with a 
view to specify the ‘ ohjects of cognition’, which have been only 
hinted at, in a general way, in the definition of the Pramanas; 
and the sense of the S#ira is that the objects of cognition ° 
enumerated are precisely those whose true knowledge brings 
Release and whose wrong knowledge brings Birth and Rebirth. 
The compound in the Sé#tra is Dvandva, of which every 
component is of equal importance. 

An objection is raised—“ What is the meaning of the 
Sura ? Does it mean that the Soul and the rest here mentioned 
are the only ‘objects of cognition’ ? or that these are 
‘objects of cognition’ only? If the former, then the 
statement becomes too narrow, as it omitsto mention many 
objects of cognition ; such, for instance, as Space, Time, 
Community, Individuality and Inherence.] If, on the other 
hand, the meaning is that they are ‘ objects of cognition ’ 
only, then there is a contradiction between this Sifra, 
and Siifra 2-1-16, where the Bhagya speaks of the Soul &0o. 
as both instruments of cognition °’ and ‘ objects of cognition’; 
"~~ The whole text of lines 10—17 ıs defective, there being no less than Ave laou- 


nee, We give within square brackets, the purport of these eight lines, so far as it 
sean be gleaned from the Fäfparya and the Parishuddhi. | 
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and in support of this dual character it cites the instance 
ofthe weighing balance, in which when weighed, the gold 
becomes the object weighed; while when some other thing 
is weighed, and gold is used only as the medinm of measure- 
ment, it is the instrument; and thus the same gold comes to be 
spoken of as pram@ya as well as‘ pramaga’. And further, 
such a statement by the Sũfra would be contrary to facts of or- 
dinary experience ; in which it is found that one and the same 
thing is related to actions in more ways than one; for instance, 
in the case of the tree, we find itspoken of as the agent in 
the sentence the tree stands (as an objectivein ‘I see the 
tree’, as an instrument in he sees the moon by means of the 
tree, and so on]; and just as in this case we find the names of 
several verbal-relations applied to the tree, on the basis of the 
presence, in it, of all the several characters,—so, in the same 
manner, the same thing (Soul for instance) could be‘ gramaya’ 
as well as pramana ’ (so that it is not right to say that Soul 
and the rest are praméyas ° only]. 


The above reasoning is not right; as it is based upon a 
misunderstanding of the meaning of the Séra. What the 
Sutra means is that the object of cognition’, consisting of 
the Soul and the rest, when duly known and differentiated 
tends to bring about the Release of the person; and it does 
not mean that there are no other objects of cogniticn’. Nor 
would there be any incongruity if the Süfra were taken to 
mean that Soul &c. are objects of cognition’ only. What 
do you mean r What we mean is that the Cufra states 
that for the man seeking Release, Soul and the rest must 
be the objects of cognition’ only; i. e., these must be known 
by him; and it is not meant to enjoin the knowability of 
these ſ i.s. the Sufra does not lay down that Soul &o. must be 


© “The incongruity—in the shape of the contradiction of BA, 2. 1. 16 is quite 
patent in this case—how then can you say that tLere is no incongruity in this 
view ?” 
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known by all men ]; nor is it meant to deny the knowabi- 
lity of other things. All that is done by the Sé#/ra is to 
reiterate f the truth that by one who seeks for Release, these 
must be known;—t. e. for him they raust be objects of cogni- 
tion ’ only. Thus we find that the S#fra is meant to do 
both [to state that Soul &c. are the only ‘objects of cogni- 
tion, and also that Soul &. are ‘ objecta of cognition ’ only}; 
and neither of these statements is open to the objections that 
have been urged. 


Even granting the contention of the Opponent against 
the Safra, we offer the following explanation :— 


Space and the other objects also are included in the 
Sutra, by the force of implication. “What is the impli- 
cation?” It is this:—There are twenty forms of Activity 
(the seventh object mentioned in the Sdfra); and these are 
affected, —i.s. found to be qualified and borne upon 
by—Space and Time; all which therefore are implied Ẹ in the 
mention of ‘ Activity ; as for Community, Individuality and 
Inherence, these are only qualifications of the several Objects 
mentioned in the Sgira; that is, Soul and the ot her objects 
are already mentioned in the S#tra, and Community, Indivi- 
duality and Inherence are only relations serving to different- 
iate the said objects from one another; and as such are in- 
cluded in the Safra as the qualifications of those directly 
mentioned. 


But only by the pupil who is seeking for Release.’ 
+ The use of the word ‘reiterate’ shows that the fact is vouched for by other 
pramépas also. 


+ The reading of the printed texts is defective ; as it stands, the sense is that 
Space &c. are not included ; which would be absurd; as from what follows, and 
from what the Tüfparya says, it is clear that Space and Time &c. are meant to be in- 
cluded. Hence the proper reading should be wedeqrcqets feared sfr quaa 


Space affects activity, when the Veda lays down a sacrifice as to be performed 
on a plot of ground sloping eastwards ; Time affects it when it lays down the 
Parpcmikes sacrifice to be performed on the Purgamũai day. 
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* As a matter of fact however, the Safra does not mean 
either to indicate all ‘objects of cognition’, or to indicate 
those that are ‘objects of cognitions’ only. If the author 
of the Safra had simply meant to indicate the objects of 
cognition ’, he would thereby only prove his own inaptitude, 
by mentioning what has already been mentioned (as implied by 
tho account given of the Instruments of Cognition); and further 
by mentioning again what has already been mentioned in the 
very first Satra (and what is again already implied in the 
account subsequently given of the Pramänas) the author's 
statement (in the present Stra) would partake of the ohar- 
acter of the incoherent ravings of a maniac. It is with 
a view to all this that the author of the Sūtra has inserted 
the qualifying particle ‘tu’; the meaning of the Sa@fra thus 
is that though there are other objects of cognition also, yet 
those that are mentioned (Soul &c.) are those objects af cogni- 
tion whose true knowledge brings the highest good; this is 
what is implied by the particle ‘ fu ’. 

An objection is raised :—“ How is it that Pleasure is 
not mentioned? Is it because there is no such thing as 
Pleasure? Or because it is already included in something 
else? It cannot be the former; as Pleasure is a thing that 
is known to every living Soul; inasmuch as Pleasure is found 
to be experienced by every living Soul, it cannot be said that 
there is no such thing as Pleasure. For the same reason 
[i. e. because Pleasure is actually known as something entire- 
ly different from Soul and the rest] Pleasure cannot be 
held to be included in any of the things mentioned in the 
Safra.“ 

Pleasure has been omitted with a view to indicate 
the absence of attachment. How so? The man who is 
seeking after Release should look upon everything as ‘ Pain ;’ 
"©The above explanation has been given by-the author only tosbow bis 


ingenuity ; the real explanation is the one ee = Ladd, ; wia, ‘be — 
rates —-7'd{parya. | Shy E Ea 
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and it is for the purpose of laying stress upon the propriety 
of regarding everything as Pain’ thatthe Safra has omit- 
ted to mention ‘ Pleasure’ separately. Asa matter of facts 
when a man regards everything as Pain , he acquires that 
Dispassion which consists of the absence of attachment to (or 
indifference for) the entire three worlds; and when the ‘ab- 
sence of attachment’ is practised, his longing for all the 
three worlds ceases; the ‘longing’ for a certain thing con- 
sists in the desire for its return; and naturally no such 
desire is possible, when the man regards all things as ‘ pain ’; 
for certainly no one desires Pain ;—alllonging having thus ceas- 
ed, the man does not have recourse to those (activities) that tend 
to bring back the objects desired; as he does not have re- 
course to these activities; no further Merit or Demerit 
accrues to him ;those that have already accrued to him in the 
past become exhausted through his experiences, and thus 
ultimately Merit and Demerit, which form the sole cause of 
birth and rebirth, entirely disappear from the man ; and there- 
upon he becomes ‘released’; that is, he is not born again. 
It is witha view to indicate all this that the S&@fra has 
omitted to mention Pleasure. 


Soul—The first Praméya. 


_ Buisya. 
LP. 24,1. 5 to p. 25, I. 9. 


As a matter of fact, it is found that the Soul is not 
apprehended by Perception ; the question then arises as to 
whether it is known only by means of ‘reliable assertion’. 
The answer is that it is not so; as Soul is cognised by means 
of Inference also, 


© ‘That there is such a thing as Soul is known, in a general way, from Reliable 
Assertion (of the Veda, for instance), and thie knowledge is ratified by Inference 
Tatparya. By being ratified is meant that the vague general cognition is specified '— 
says the Parishudghi. That is, the existence of particular souls in particular bodies 
becomes recognised. 

In connection with the opening sentence of the Bhdsya, the objection is raised 
as to why the perception of the Soul is denied, when as a matter of fact, the Soul is 
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Sorra (10). 
Desire, Aversion, Effort, Pleasure, Pain and Cognition are 
the indicatives of the Soul, 

[A] The Soul having experienced pleasure by coming 
into contact with a certain kind of things, whenever, in the 
future, he happens to see a thing of that same kind, he wishes 
to acquire that thing; and this wish to acquire is possible 
Only in one who, while remaining one and the same, per- 
ceives several things; as it arises from his remembrance of 
a previous perception; it is thus that Desire becomes an indi- 
cative (a sign or proof) of the Soul. No such desire would 
be possible [if there were not one and the same agent to 
cognise and to recognise the thing, and] if there were only 
a sories of distinct cognitions, each pertaining to its own 
distinct object ; for the recognition of one cognition by an- 
other cognition would be as possible as the recognition by 
one body of the experiences of another bodyf. 


always an object of mental perception, being always perceived as I, a conception 
that appears along with every cognition. The answer to this is that it is truo that 
we have the notion of I'; but this might be (and actually is) taken as referring to 
the body; and as such it could not afford a sufficient proof for the existence of the Soul 
apart from the body ; so long as it is not strengthened and ratified by other means 
of cognition, Inference &c. This is the answer from the stand-point of one who 
does not regard the Soul as purely perceptible ; the answer from the standpoint of 
one who regards Soul as perceptible is that the passage refers to the Soul of others, 
one’s own Soul being always perceptible—[as held by some Logicians, called by 
Jayanta Bhatta, svayathyah ']|——Parishuddhi. 
Having found a certain kind ot thing to give pleasure, the man formulates 
the judgment ‘ this kind of thing gives pleasure’, this is the major premiss ; when he 
ees that kind of thing again, ho has the idea this is that kind of thing’; this forms 
the minor premiss ; from these two premisses he comes to the conclusion this will 
give ploasure’; and then desires to acquire that thing. Thus this Desire proves that 
the agent who has this desire must be the same who has the three cognitions ro- 
presented by the two premisses and the resultant conclusion)—there being a common 
agent for all the four ; if the agent were not the same there could be no such recol- 
lection or fusion of the several cognitions involved; and it is this common agent 
who is the t seer of the thing, the experiencor of pleasure, the rememberer of the 
thing being tiv source of pleasure, and the desirer of the thing,—who is the Sou? 
Tatparya. 
+ This anticipates the following argument: — If in the absence of a Soul, the 
recollection and fusion of gy are were possible under the hypothesis of 


every cognition setting up, and forming a factor in, a series of cognitions; then 
svar cognition would redil and fuse into every other cognition of the same series. 
Ta 


rya. 
5 ‘ déhanfarava{’ is explained by the Bhdgya itself later on —p. 25 
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[B] Similarly it is only when one and the same agent 
perceives several things, that, on recollecting a previous per- 
ception, he comes to have Aversion to the thing that has been 
the cause of pain to him. 


[Q] When a certain kind of thing has been found to be 
the cause of pleasure, on subsequently seeing a thing of that 
kind, the man makes an attempt to obtain that thing; and 
this Effort would not be possible if there were not one agent 
perceiving a number of t ings and recollecting his past per- 
ceptions; specially no such Effort would be possible if there 
were only a series of distinct cogr itions, each pertaining to 
its Own distinct object; for the Effort of one cognition on 
the basis of the experience of another cognition would be as 
impossible as the Effort of one body on the basis of the ex- 
periences of another body. This explanation also applies to 
the Effort that is put forth for the getting rid of what has 
been found to be a cause of pain. 


[D and E] It is only by reason of his remembrance of 
his previous experience of pleasure and pain that when the 
man gets by the thing that had caused him pleasure he is 

leased, and when he gets by what had caused him pain he 

eels unhappy ; ard thus it 1s that he experiences Pleasure 
and Pain. And in this also the reason is the same as before 
[that is to say, the said pleasure and pain is possible only 
when the person getting by the thing and remembering the 
previous experiences is the same who had had those experi- 
ences ; and this proves the Soul as the experiencer of Tiea- 
sure and Pain in the past, their rememberer and their experi- 
encer in the present]. 


[F] When a man is desirous of knowing or understand- 
ing (the real character of a certain thing), at first he ponders 
over it in the form what may this be P; and pondering thus 
he comes to know it in the form this is so and so’. This 
Knowing of the thing is by the same agent as the previous 
desire to know and the consequent pondering ;—so that this 
Knowledge becomes an indicative of the presence of the 
common agent in the shape of the ‘Soul’. And here also 
the reason is the same as before. 


Now we proceed to explain the phrase ‘déhanfaravaj 
t as in the case of another body’, [that we have used twice 
before, p. 24, l. 11 and l. 141:—The 5 who does 
not admit the Soul readily admits that the diverse, Cognitions, 
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each pertaining to a distinct object, when appearing in differ- 
ent bodies, are never recognised [and never fuse together, the 
cognitions of one body not being recognised by another 
body]; and for the same reason the diverse cognitions, ap- 
pearing in the same body also, could not be recollected : 
the two cases being for the said philosopher exactl 
alike, [so far as the absence of the common agent is 
concerned; there being no such agent in either case]. 
Thus then, with regard to asingle agent we find that he 
recognises only what he has perceived, and not what he has 
not perceived * [or what has been perceived by another]; 
similarly with regard to diverse agents also, we find that one 
agent does not recognise what has been perceived by another; 
neither of the these two well-known facts can be adequately 
explained by the philosopher who does not admit a Soul. 

T bus it is proved that there is such a thing as Soul. 


Vieyika on Sorea 10. 
[Page 66, line 11 to P. 71, I. 4 

Sütra 10 is put forward—{a) with a view to differentiate 
the Soul from what is homogeneousto it (i. e. other Pram@yas, 
Body, Sense-organs &c.) as also from what is heterogeneous 
to it (i. e. the Pramãgas) ;—(b) T also with a view to ratify (or 
specify) by means of Inference what is already known by 
means of Word (of the Scriptures): i. e. with a view to 
strengthen the knowledge of [or to specify the cognition of] 
the Soul that has been known in a general way by means of 
Reliable Word ;—(c) and lastly also with a view to show an 
instance of the commixture of several Instruments of Cogni- 
tion: We have said above (in the Varftika, Text, pp. 31-32) 
that in many cases several Instruments of Cognition commin- 
gle ; and the case of the Soul is one of those cases [where 
we find the commixture of Word and Inference]. 


3 „ 
© The text reads @teagwee wrgweete ; and the fort-note remarks that 
erte is not found in three of the four manuscripts. But from the contex 
it is clear is that what is necessary is the clause Wtgweete, and it is the other clause 
Ne, which is superfluous, in view of the next sentence ; where the perception 
and remembrance by different agents is spoken of. 
+ The particle ‘cha here means ‘ and ys the Tdiparye. 
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Says the Bhasya (P. 24, 1. 8)—The Soul having experi- 
enoed pleasure by coming into contact with a certain kind of 
thing, whenever, in the future, it happens to see a thing gc. So. 
The sense of this is that what proves the existence of the 
Soul is the recollecting or ‘ blending’ of Desire and the 
rest (the cognitions and recognitions leading up to it). 


“In regard to this”, says the Opponent, we have to 
consider the following dificulty : [In every case of Inference 
the indicative proves the conclusion only when it is itself 
perceived] how, then, can Desire and the rest prove the Soul, 
when they are themselves not perceived ? +” 


(They prove the existence of the Soul] because they per- 
tain to the same object as the Recognition ; that is to say, be- 
cause Desire and the rest have the same object asthe Recogni- 
tion, they prove that all the cognitions appearing in the Recog- 
nition have a common agent; it is a well-known fact that 
no recognition of cognitions is possible, (a) when these 
cognitions have different agents, or (b) when their objects are 
not the same, or (o) when they are brought about by different 
instruments. For instance — (ö) in no case do we find a re- 
cognition of the cognitions of colour, of taste, of odour, and 
of touch: as there is never any such recognition as this 
touch that I feel is the colour that I had seen; (c) nor 
again is there any such recognition as ‘ that by means of 
which I see colour now is that by means of which I had felt 
its touch ;—(a) nor lastly is there recognition by Yajfiadatta 
of what had been seen by Dévadatta: there is never any 
such recollection as this that I, Yajfiadatta see, is the same 


The Parishuddhi explains the word prafisandhdna as the blending or fasion 
of (1) the previous cognition of the thing, (2) the remembrance of the pleasure, 
eaused by it, (8) the subsequent cognition of the thing, (4) and the consequent Desire 
into a single conception comprehending all the four ideas as belonging to one and 
the same agent. 


t Desire, Aversion, and Effort are not perceptible, 
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thing that Dévadatta had seen.’ And what is the reason for 
all this? The simple reason lies in the fact that each cog” 
nition has a distinct object of its own. Thus then, for one who 
denies a Soul, every cognition must be distinct, with a distinct 
object of its own; and no recognition or * recollection ° 
would be ever possible. Hence the conclusion is that there is 
a single agent who recognises ; and this is the Soul. 


You will perhaps offer the following explanation :—“ The 
fusion or recognition of the several cognitions (in a series) 
will be due tothe fact of the preceeding cognition being 
the cause of the following cognition. That is to say, tho re- 
collection ’ or ‘ fusion’ of the several cognitions is due, not 
to the fact of all of them having a common agent, but to the 
fact that, in any series of cognitions (to which every cognition 
gives rise), every individual cognition is the cause of the 
cognition that follows; as a matter of fact, every cognition 
is followed by another cognition, this latter proceeding from 
a certain potency in the preceeding cognition,—and is itself 
endowed with all the potency (that belonged to the previous 
cognitions) ; and thus even though the cognitions are diverse 
and many, there is a fusion by reason of the relation of 
cause and effect subsisting among them; just as there isin the 
case of the seed: in the case of seeds, we find that the 
small grain of paddy is followed by the sprout; and the 
sprout, by reason of its having followed from the paddy-seed, 
is endowed with the potency of the paddy ; and from this 
sprout by the aid of the several elemental substances, is pro- 
duced only another grain of paddy, nota grain of barley : 
and the only reason for this lies in the fact that what has 
gone before is a paddy-grain, and not barley ; [so that there 
is a recognition of the grain of paddy] in the same manner, 
in the case in question also, there is a ‘ fusion ’ or ‘ recogni- 
be ‘na’ in the text isevidently wrong ; as this sentence is meant to be expla- 


natory of the preceding sentence ; while with the na it would be a direct contra- 
diction of it. 
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tion’ of several cognitions only when they appear in the same 
eseries of cognitions ’,—so that there is a causal relation 
among them, every one of them being the effect of that which 
precedes it; and there is no such fusion when the cogni- 
tions belong to a different ‘ series’; as in this latter case, 
there is no necessary sequence (and consequent causal rela- 
tion) among the cognitions. Thus the ‘fusion’ is due 
to the presence of causal relation, and not to the presence of 
a common agent; for the simple reason that we do not know 
of any instance where there is recognition due to the 
presence of a common agent [while of recognition due to 
causal relation we have an instance in the case of the Seed]; 
and thus the“ Recognition’ (that has been urged as the reason 
for the existence of the Soul) having been found otherwise 
explicable, it cannot prove the existence of the Soul“. 

t The above reasoning is not sound, we reply, As it 
does not remove the diversity: That is to say, when you 
declare that the ‘recognition’ is due to the causal relation, 
you do not set aside the diversity among the cognitions; and 
this for the simple reason that causal relation itself subsists 
on (i. e. presupposes) diversity; it is upon diversity that every 
causal relation depends ;—and in cases where both parties 
admit diversity (among the things concerned) no recogni- 
tion’ is found possible. Why not ?—you will 
ask. Well, ina case where the cogniser is not 
the same as the rememberer (in which case the diversity 

© The import of this objection is thus explained by the Tafparya—Between the 
cognitions of Dévadatta on the one hand, and those of Yajfiadat}a on the other, we 
fiod two differences : they have different agents, and they are not the cause of each 
other. We also find that there is no ‘recognition’ of the one as the other, The question 
then arises—Is this absence f ‘ recognition’ due to the first difference, or to the 
second ; and as there is nothing to determine the exact answer to this question 
the inference drawn (as it is by the Bhkdsya) from ‘recognition’ can not be conclusive 
as to the difference or non-difference of the agents. 

+ The Tafparya remarks that the Sid dhauti purposely keeps his real explanation 
hidden from the Opponent. The real explanation is clearly given in the Varfika, Text, 
p. 68, . 11. 
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of agents is admitted by both parties), no remembrance is 
possible; and when there is no remembrance, there can 
be no ‘recognition.’ [Hence so long as the causal relation 
does not do away with diversity, it cannot form a basis for 
‘ recognition’ J. 

What we mean” the Bauddha explains, “is that no 
* recognition’ is possible; and we do not say that ‘ recogni- 
tion’ is found where there is causal relation, all that we say 
is that where there is no casual relation, no recognition is 
found; and the reason that we have put forward for this 
absence of recognition is the fact that there is no necessary 
sequence (in cases where there is no causal relation). Thus 
your complaint against our reasoning is absolutely futile 
and meaningless”. 


This explanation is not right; as it does not really 
meet the question at issue. In explaining your position in the 
way you have done you do not meet the real point at issue: 
I have said ‘where there is diversity’, recognition is not found; 
and you say * when there is diversity, on account of the 
absence of causal relation, recognition is not found’ ; and your 
statement in this form is of such doubtful import that it 
does not at all set at rest the question at issue. Well 
the same is the case with yourself: when you simply assert, 
that ‘recognition is not found when there is diversity,’ you 
do not meet the point in dispute.” This answer of 
yours is no answer at all; when you say that my statement 
is similar to yours, you admit that your own statement does 
not meet the point in dispute. 

% Not so”, says the Opponent; as what I have put 
forward is not meant to be a reason; that is to say, I do not 
mean that there is Recognition because there is causal rela- 
tion’; all that 1 mean is that the Recognition, that you have 

® The‘ na’ in the text is wrong ; the opponent does say above’ wurdercewt® 
* SS | 
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put forward, can be explained otherwise (than on the basis of 
what you seek to deduce from it) ; and hence it cannot serve 
as a valid reason for deducing what you seek to deduce from 
it; and tnus all that I mean is to point out the fallacy involved 
in your reasoning ; and I do not mean to put forward another 
reasoning in the form that ‘ there is recognition because there 
is causal relation’, or that there is no recognition because 
there is no causal relation J. | 


* Even so your argument is not tenable. For you have 
failed to grasp the import of the reason (Recognition) put for- 
ward by us (in support of our conclusion). Evidently the 
true import of our reasoning has not been comprehended by 
you; you have been misled by the generalised form in which 
our reason has been asserted; thatis why you find, with it 
the fault that it is explicable otherwise (than on the basis of 
our conclusion), The ‘Recognition that we have put forward 
as our Reason is a qualified Recognition (and not mere Recog · 
nition in general); what we mean is that particular kind of Re- 
cognition which apprehends a certain thing as the common 
object of the previous cognition, of the present cognition and 
of the remembrance. f And no such remembrance or Recogni- 
tion would be possible under your theory [where nothing is ad- 
mitted except the ‘series’ of cognitions, and where everything 
having a momentary existence, any form of ‘Recognition’ is an 
impossibility. ] “ Why so?” Simply because— §(a) there 

© The real answer of the Logician to the Bauddha objection begins here. 

t The Recognition is in this form that source of pleasure in the shape of 
garlands, sandal paste and the like, which I remember, is the same that I am perceiv- 
ing now’. The Recognition appearing in this qualified form differs matcrially from 
that Recognition which depends upon causal relation; as in this latter kind of Recog- 
nition there is no remembranoe.— Tå tparga. 

+ The proving of the momentary character of things means the disproving 
of all Recognition’ says the Partihuddhi. 

§ There is no recognition in any of the following forms—(a) ‘I am touching 
this thing with the same organ of touch by which organ of vision 1 had seen it’ ; 
(b) This that I am seeing as the jar is the same as the cloth that 1 had eeen’; 
or (vu) I recognise this which had been perceived by my friend.’ 
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is no recognition by one sense-organ of what has been pre- 
viously apprehended by another; — (b) because there is no 
recognition in one form of what has been apprehended in 
another form ;—and (c) because there is no recognition by 
one person of what has been previously apprehended by an- 
other person. [Aud under the Bauddha's theory of moment- 
ary existence, each cognition being distinct, no form of Re- 
membrance would be possible]. And yet inthe case cited 
by us, Remembrance does take place; which proves that Re- 
cognition is possible only under that theory under which 
there is Remembrance [and not under that under which there 
is merely causal relation. ]* 


The Opponent makes the following rejoinder :—‘ You 
urge against us the impossibility of Remembrance; but as a mat- 
ter of fact, it is not true that no Remembrance is possible und- 
er our theory. How so? Well, because on the basis of causal 
relation itself there is remembrance of a thing in that same 
‘series of bodily sensations’ in which the previous appre- 
hension of the thing had appeared; so that that ‘ series of 
bodily sensations’ in which the apprehension and the remem- 
brance appear is the Rememberer as well as the Apprehender 
[and there is no necessity for the postulating of a Soul apart 
from the body and tke sensations].” 

What you say is not possible, we reply; firstly because 
all cognitions are transient; and as a rule it is only something 
lasting for some time that canbe impressed upon by an im, 
pressing agencyt ;—and secondly because of the absence of 


relation is distinctly comprehended, there is no Recognition ; there is no such idea as 
that ‘ this cloth is the same as the yarns’. 

‘The conclusion thus isthat for the proving of the existence of the common 
agent in the form of the Soul, we have a flawless Reason in the shape of the Recog- 
nition of an object as the same that was seen, is seen and is remembered. —dtpara. 


The Opponent having failed to grasp the import of the former explanations, 
the Author proceeds to convince him of the existence of the Soul by means of another 
set of reasonings : Every cognition is momentary ; when it disappears it disappears 
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connection : as a matter of fact, it is only when there is some 
connection between the two that one is impressed by 
the other; “ while (under your theory) the cog- 
nitions (all appearing at different points of 
time and disappearing as soon as appearing) can have no 
connection with any impresser [so that, there being 
no impression, no Remembrance is possible]. 


+ * The impression consists only in the production or 
appearance of a sensation endowed with a certain potency ; 
that is to say, as a matter of fact, from a particular 
consciousness, which is produced along with a previous 
sensation, there follows another sensation, which is 
endowed with the potency of its predecessor; and the ap- 
pearance, with this potency of this latter sensation, in the 
Consciousness, is what is called ‘impression’ [and this is 
quite possible under the theory of ‘ momentary cognition.’].” 

We have already answered this by pointing out that no 
such thing is ree ; because Cognitions are transient, and 
because (as such) uch) they can can have 1 no connection with any 


Var. Page 69. 


entirely, leaving an impression of itaelf behin behind ; and it is through the agency 
of this impression that the subsequent remembrance appears; it is absolutely essen- 
tial for this prosess that the rememberer should continue to exist from the time of the 
cognition up to the time of the remembrance. Aceording to the Baugdha however 
no such lasting entity is possible; as he admits of nothing elte except a series of 
momentary cognitions ’.—J'a{parya, 

The reading should be ‘sambaddham'’, not ‘asambaddham’; as the 
sense apparently is that as a rule the impresser is always connected with the 
impressed. 

+ The Baudgha view is thus explained in the Tdfparya: 

The previous sensation’ ie that cognition which sets up the ‘series of 
cognitions’ ; this is of six kinde—five related to the five organs of sensation, and 
the sixth the cognition of attributes. From the previous sensation there follows, 
coeval with it, that particular Consciousness : og stream of cognitions ', which is 
known as ‘dlayavijfidna’, or ‘ Basic Consciousness; from this comes the next sen- 
sation which is endorsed with the polexcy of remembrance, in the form of the I- 
idea.’ Though this is nothing apart from the sensation itself, yet it is regarded as 
é saan only figuratively, for the purpose of explaining the phenomenon of 

abrance. 
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impression. Then again, that ‘particular consciousness’, 
which you hold to be coeval with the previous cognition, 
cannot afford any help either to the sensation appearing at 
any present moment, or to any that appearsat some future 
time; because (according to you) the cognition that appear 
at the present moment appears in an immaculate form, and 
also disappears exactly in the same form in which it appears 
{so that it cannot be affected by the ‘particular conscious- 
ness ]; and as for any futu-e cognition, no ( particular cons- 
ciousness could be regarded as having any connection with 
what is yet to come; and it cannot affect, or impress, that 
which is not connected with it. Thus we come to the 
conclusion that your assertion—that ‘ Remembrance proceeds 
on the basis of causal relation —shows that you have not 
been taught the real meaning of Impression. 

There is yet another reason why no Remembrance is 
possible under your theory [that there is no Soul, and every 
phenomenon depends upon causal relation among Cogni- 
tions] :—As a matter of fact, every bhava, (lit. becoming, i. e. 
condition or quality), stands in need of a bhavifri, the becomer ; 
i. e. the thing to whom the condition or quality belongs; 
every becoming must require a becomer, because it is of the 
nature of an act ion, —like the action of being produced. In 
accordance with this inference, Remembrance, being of the 
nature of a becoming, must require a Jecomer ; and in the case 
of Remembrance this becomer may be ither in the form of an 
objective (the object remembered), or in the form of an agent 
(the person remembering) ; that the becomer of an action has 
these two characters is shown by the fact that in the action 
of the cooking t of rice’ the becomer is the rice, which is the 


© This anticipates the following argument of the Baudgha—“ Even though the 
two cognitions are transient, yet, when they appear at the same point of time, there 
is some connection between them; and through this connection one coguition would 
be impressed by the other, and thereby bring about it. remembrance,” 

+ According to the Tatparya, the reading is pakah ’, not päahakaþ '; and the 

paleo demands pakah.’ 
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object cooked [as the condition of being cooked belongs to the 
rice, and not to the cooker] ; while in the case of the action 
of ‘ walking’ by Dévadatta, the becomer is Dévadatta, who is 
the agent [as the condition of walking belongs to the man 
who walks]. Now so far as the action of Remembrance is 
concerned, the decomer cannot be of the nature of the objec- 
tive, as there is remembrance of absent things also; if the be- 
comer of Remembrance were its object, then at the time that 
one remembers an object that does not exist at the time, the 
Remembrance would be entirely baseless (its becomer being 
non-existent) ; it could certainly have the agent for its subs- 
tratum; but this would be possible only under our theory, 
and never under yours; for the simple reason that you do 
not admit of any such thing as ‘agent’ (the ‘ stream of cog- 
nition’ being all that you admit) ; as a matter of fact, you do 
not admit an agent for the action of Remembrance; so that 
under your theory (when one remembers an absent thing) the 
Remembrance must be baseless. And if you admit this posi- 
tion [that Remembrance is baseless}, then you are met by the 
following (inferential) reasoning : * Remembrance can never 
be baseless,—as no effect is ever found to be baseless; asa 
matter of fact we find that every effect—such for instance, as 
Oolour—subsists in a substratum ; and Remembrance is an 
effect ;—hence Remembrance must have a substratum [and 
it can never be baseless]’. 

“The names becoming and becomer may be applied to 
Effect and Cause respectively; i. e. the Effect- moment (the 
moment at which the Effect appears) is the becoming, and 
the Cause-moment the becomer. What then is the neces- 
sity of postulating a beoomer (in the shape of the Soul) apar 
from these ?” 

This cannot be right; because of the difference 
in time; as a matter of fact, the Cause and the Effect 


ter of thinge; i. e. from the standpoint of the Baudgha himself. The answer from 
his own standpoint he gives below, line 20 ef seq. 
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exist at different points of time; so that neither of the 
two could ever be the substratum or container of the other; 
as in the case of the bowl and the jejube fruit, [we find 
that the bowl is the substratum of the fruit, only when the 
two are present at the same time, and when the bowl has a 
certain degree of continuity of existence, whereby it acts 
as an obstacle to the action of gravity which tends to the 
downward fall of the fruit, and thereby becomes its ‘ subs- 
tratum’}. 


The Opponent may state his case as follows :-—** Be. 
coming is nothing more than deing produced, and the Becomer 
is that which is produced; that is to say, because Remem- 
brance is something that is produced, its production would be 
its ‘ becoming’; and the Remembrance itself 
would be the becomer [and as such not 
require a further ‘ becomer in the shape of the Soul |”. 


Var. P. 70. 


This also cannot be ; because it involves a self-contradic- 
tion, and implies a contingency which you do not admit. If 
you hold the production to be something different from the 
Remembrance, then you fall into self-contradiction ; for you 
will have to point out the distinctive features of such pro- 
duction ’ [and this pointing out will land you in self-contra- 
diction] ; as you do not accept the production to be anything 
distinct from the thing produced. That is to say, if you hold 
the production to be different from the thing produced, it be- 
comes necessary for you to describe the distinctive features 
of Production; and when you describe these features, you 
go against your philosophy. You will perhaps ask— why 
so? Well, the production of a thing could be explained 
only, either as ‘ the connection of the thing with the existence 


— — SL SS RenseenSeny 
© Remembrance is not a becoming, a quality; in fact it is itself a becomer, a thing; 
and the being produced of Remembrance ‘is:its becoming; so that being itself 
a becomer, Remembrance does not stand in need of another becomer in the shape 
of the Soul. The postulating of a becomer for what is itself a becomer would lead to 
a vicious regress. 
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of its cause, ’ or as the existence of the thing as qualified 
by the connection of its cause; and both these are conting- 
encies not * accepted by your philosophy [as both involve the 
more than momentary existence of the Cause and the Effect]; 
and this is the self-oontradiction . (mentioned by us). 

If then, (with a view to esc ipe from this self- 
contradiction] it be held that the Production is not different 
from the Remembrance, — then, which (of the two) would 
subsist in which? In fact, in this case, your assertion — the 
production is the becoming and the Remembrance is that 
which is produced (the becomer) — becomes absolutely meaning- 
less.! Such an assertion can have some sense only in case 
production is the ‘ becoming or property of Remembrance 
{and not when both are identical].§ And when Remembrance 
itself is a ‘becoming,’ it must have a‘ becomer’ ; for the simple 
reason that every becoming must have a becomer , as we 
have already pointed out. 

Thus it is found that under the Bauddba theory, there 
can be no Remembrance; and when there is no Remembrance, 
there can be no Recognition ;—but Recognition is a fact ;— 
hence the inevitable conclusion] is that that which is the 


The reading demanded by the sense is ‘ava meguru” 

+ The reading demanded by the sense, and countenanced by the Tdfparya 
should bo eyfavefatcutesfe: fd 

$ As Remembrance and Production being ex hypothesi identical, how can one 
gubsist-in the other ? 

§ The FS{fparys adds—Even so the assertion, Remembrance is the becomer and 
Production is the becoming’, could have some sense; that is all. It could not, however, 
save the opponent from the necessity of admitting the permanent Soul; as even 
though the production is the becoming of the Remembrance, yet it does not 
follow that Remembranoe, in its own turn, can never be a ‘becoming’ ; specially 
as every effect can be a becoming; and Remembrance is certainly an effect. Nor 
does this mean an infinite regress ; as the series ends in the Son, which isa per- 
manent entity, and not an effect. Thus of Remembrance, as a ‘becoming’, the eter- 
nal Soul is the becomer’.. 

\|The Satra thus comes to be interpreted as containing an Inference per nega- 
tion which may be thus formulated : Remembrance has a common agent with the 
past and the present cognitions,—bdecause it is actually recognieed as having the 
same object with these two,—that which hae not the same agent, is never thus 
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agent of this Recognition is something quite distinct (from 
Cognitions and Series of Cognitions), and this is the single 
entity of the Soul. 

*We may also explain the Satra as containing a ‘ positive 
Inference’, or ‘Inference per affirmation’:—Dévadatta’s 
cognition of colour, taste and touch must have one as well as 
many causes,t—because they are all recognised, as by me,’ 
along with the remembrance of the same objects ;—exactly as 
it is found in the case of the single glance of the dancing girl, 
on looking at which several cognitions appear simultaneously 
in the minds of several experienced persons knowing [through 
their study of Bharata’s Natyashdsf ra] the signification [of 
every gesticulation]. That is to say, in the case cited, as 
the cause is one only,—in the shape of the glance ; thus even 
though the cognitions are several and by several persons, yet 
they are all recognised as having been brought about by a com- 
mon cause ; in the same manner, in the case under considera- 
tion, as the cause, in the shape of the agent, Dévadatta, is one 
only, his cognitions (of colour, taste and touch), even though 
several, will be recognised as by a common cause ;—and this 
common cause is the Soul. 


II. 

(Having proved the existence of the Scul on the basis of 

the Recognition that is involved in Desire, Aversion &c., the 
Vartika proceeds to prove the same on the basis of the idea 
that, Desire and the rest being qualities, must have a substance 
in which they would subsist), 


recognised,—e g. the Remembrance by Dévacatta is never recognised as having 
the same object asthe Yajfiadatta's cognitions,—the Remembrance in question how- 
ever is nos not-recognised,—hence it must have a common agent with the cogni- 
tions.—7atparya. 

# The negative inferenee proving the existence of the Soul has been shown in 
the preceding note; in accordance with the Bhagya. The Vargika next proceeds to 
show the ‘ Infereace per affirmation,’ in support of the same conelusion, —as 
deducible from the Sitra. 


tIn the present context itis the presence of owe common cause—the common 
agent—that is wanted to be proved; but in order to rake the judgment perfectly 
correct, the author has added the- many causes’ also; these many causes consisting 
of the several distinct objects cognised.— d tparya. 
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Some people have explained the S@fra—‘ Desire. .. are 
indicatives of the Soul —in a different manner. Desire and 
the rest are all qualities; and it is a well-known fact that 
qualities subsist in something different from themselves. 
That Desire and the rest are qualities is proved by an In. 
ference per residue, as follows : —(a) Desire &c., being 
non-eternal, can be neither Community, nor Individuality, nor 
Inherence (all which are eternal) ;—(6) nor can they be 
Substance, or Action, as they, like Sound, inhere in an all- 
pervading * substance (and Substance cannot inhere in Sub- 
stance, and Actions do not always inhere in all-pervading 
substances]; and so on there are many similar reasonings 
that could be deduced, which go to make up the Inference 
per residue [that proves that Desire &c. cannot be any 
thing else but Qualities]. All this goes to prove that 
Desire and the rest must subsist in something distinct from 
themselves, because they are non-eternal, and because they 
are effects, like Oolour and other qualities, Then, inas- 
much as it is a well-known fact that the qualities that belong 
to the Body continue as long as the Body remains in exis- 
tence,—aud as Desire and the rest are not found to so conti- 
nue,—they can not be regarded as qualities belonging to the 
Body. And being precluded from belonging to the Body, 


# The reasoning is put here in a condensed form; it contains the sense of several 
reasonings (as mentioned towards the end of this passage), The full import of this 
reasoning has been thus explained by the Tdfparya and the Parishuddhi : — 


Because Desire &c. are non-eternal, they must inhere in a substance ;—where 
a mere substance is safficient to form the substratum of Desire &c., there can be no 
justification for aseerting that their substratum should be such as is made up of sever- 
al component parts; - hence we conclude that the substance in which Desire &c. 
inhere is one that is not made up of component parts ;—such impartite substances 
are of two kinds : some are all-pervading, while others are atomic ; Desire &c. could 
never inhero in an atomic substance, because they are non-eternal, and they are per- 
ceived by us; while no qualities of the atom can ever be verceptible to us ordinary 
human beings ;...hence the conclusion is that they inhere in an all-pervading sub- 
stance. Why they cannot inhere in the non-pervading or limited substanees, Earth, 
Water &c. is shown in the next Note. 
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they must subsist in the Soul.“ Thus the existence of the 
Soul is proved by an Inference per residue.’ 


Body—the Second Praméya. 
BASTA. l 
„ IP. 25, I. 10 P. to 26, I. 2]. 
t The receptacle of the Soul's experiences is-— 


The Body, which is the vehicle of actions, of sense-organs 
and of objects. (Sũtra 11). 


(A) “How is the Body the vehicle of actions?” With 
regard to things that the Soul desires to obtain or to dis- 
card, there arises in the Soul the desire to obtain, or to dis- 
card it respectively ; urged by this desire, the Soul puts forth 
exertion embodying the operation of the means for obtaining 
or discarding it; and that wherein this exertion appears is 
the Body. 


(B) “ How is the Body the vehicle of zense- organs? 

That thing alone can be regarded as the vehicle of 

the sense-organs by whose benefit the sense-organs are bene- 

fited, and by whose injury they are injured,—and being 

according to this benefit or injury, they act upon their ob- 
jects good and bad; and such a thing is the Body. 


“ How is the Body the vehicle of objects ? ” That 
is to be regarded as the vehicle of objects in which receptacle 


* The other itcins in this ‘ Argument per residue’ are thus supplied by the at- 
parya.— Desire &c. cannot be the qualities of the five elementary Substances, Earth, 
Water &c. ; as, if they were eo, they would be common to all men: the desire of one 
man would bo the desire of all men; just as the odour of the earth is perceived by all 
men; they cannot be the qualities of tho Mind ; as the Mind is found to be the 
instrument that produces them ;—nor could they belong to Time and Space, as, if they 
belonged to these, then aleo, they would be common to all men, Hence the only sub- 
stance to which Desire &c. can belong is the Soul. 

(For further discussion on the Soul the reader is referred to Sūtra 3-1-28]. 

t As the Body is the receptacle of the Soul's experiences of pleasure and pain, 
it lies at the root of the series of births and rebirths ; hence its treatinent comes next 
after the Soul. — Tdfparya. 

t According to the Bhdsya and the Varfika, this Sūtra contains three definitions 
of the Body—(1) itis the vehicle of the Soul's actions ; (2) it is tlie vehicle of the 
Soul's sense-organs ;—(3) it is the vehicle of the Soul's objects. Some philosophers 
have takes the Sützra as providing a single definition—‘ it is the vehicle of actions &. 


&c.". This is rejected by the Varfika, 
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there appear the feelings of pleasure and pain caused by the 
contact of the sense-organs with those objects ;—-and such a 
receptacle is the Body. 


VARTIKA. 
[P. 71,1. 6 to P. 72, 1. 12.] 


“ The Body is the vehicle of actions, of sense-organs and of 
ohjects—says the Sũfra. Now what is Action 7 


By ‘action’ in the present connection is meant only a 
motion, an activity, for the purpose of obtaining what is beneficial 
and discarding what is injurious. That is to say, when one 
comes across something that has been the source of pleasure 
(in the past), he is moved by a desire for obtaining that 
thing; and the movement that follows from this desire 
is what is meant by action (in the Sütra); similarly 
when one comes across something that has been the source 
ok pain, there is an activity in the shape of a movement towards 
the discarding of that thing; and this movement constitutes 
what is meant by Action ’. 


©The word nfasdw in the pointed text appears in the wrong place. The 
‘ Pandit’ edition places it after n:; This gives a better sense and has been 
adopted in the translation. In the other reading it is not possible to find a reasonable 
construction for t: Wet: 

+The Opponent puts this question, in view of the following difficulty :—The defi. 
nition of Body as the vehicle çf action is both too wide and too narrow; the tree also 
is a [vehicle of seme action, while it is not a body; similarly the frog embedded in 
stone has body, which is devoid of all action. 


The answer is that the word action does. not stand here for any and every 
action ; but only for that action which is excited bya desire forthe obtaining and 
discarding of the beneficial and the injurious thing respectively. So that the definition 
cannot apply to the action of trees, which have no desires. As regards the body of 
the frog embedded in stone, though it has no action at that time, yet it has the cap- 
ability of such action ; as no sooner does the frog come out on the stone being broken, 
its body acts in the same way as all other bodies do. Our bodies also are not 
always acting; all that the Si¢ra can mean is that the Body is capable of action ; i.e, 
when such conecious action appears it does so only in a body. 

The Parishugdhi defines chéstd as that activity which is brough about by 
tlo contact of the Soul that is moved by exertion, 
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% How can the Body be the vehicle of sense-organs— 
when as as a matter of fact, sense-organs either subsist in 
their own cause, or do not subsist in anything at al’? That 
is to say, those sense-organs that are products subsist in their 
own cause; while those that are not products do not subsist 
in anything. For instance, the organs of smell, of taste, 
of vision and of touch are products, while the organs of hear- 
ing and Mind are not products ; and not one of these organs 
—beginning from the organ of smell down to the Mind—sub- 
sists in the Body. Under the circumstances, it is not right 
to assert that the Body ic the vehicle of sense - organs. 


What we mean by the Body being the vehicle of sense- 
organs is that the sense-organs follow the changes of the Body. 
We do not mean that the Sense-organs subsist in the Body in. 
the sense that the Body is the container and the sense-organs 
the contained ; all that we mean is that they subsist in the 
Body in the sense that they are affected by the benefit and 
injury of the Body ; that is to say, the Sense-organs are bene- 
fited by the benefitting, and injured by the injury, of the 
Body ;—this is all that is meant by the Body being the vehicle 
of the sense-organs. Thus the objection urged by the Opponent 
has no force. 


This same explanation applies to the assertion that the 
Body is the vehicle of objects. How so? For the following 
reason :—What is meant is not that the objects —smell 
and the rest—subsist in the Body (in the sense that the Body 
is the container of smell &c.) ; what is meant is that the pur- 
pose or ‘function’ of smell &o.—which consists in their 
being the cause of the experiences of pleasure and pain—is not 
accomplished except when the Body is there and it is in 
this sense that smell &c. are said to have the Body for their 
vehicle; just as the villagers are said to have the proprietor 


The Tatparya adds that if by ‘subsistence’ it be meant mere conjunction, and no 
inherence then the jar also would be a body; as the jar is often in contact with 
eense-organs, 
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of the village for their ‘askraya’ [which means that they are 
the cause of bringing pleasure and pain only when the pro- 
prietor ia there to experience them; and it does not mean 
that they are contained in the proprietor]. 


“As a matter of fact we find the S#ra using the general 
terms ‘action’ (‘Sense-organ’ and ‘object’); how then can they 
be interpreted in the restricted sense that you have given them 
[of action for the obtaining of the beneficial and the discarding 
of the injurious, and so forth] ? ” 


Our answer to this is that general terms are found to 
have their signification restricted by their force ; this ‘ force ’ 
consisting in the peculiarity of the context and. so forth. 
For instance, when the assertion is made feed the Bräh- 
manas [where the general term Brahmanas’ is used, which 
signifies all Brähmanas] aas it is absolutely impossible for 
all Brahmanas to be fed, the word is taken to mean a parti- 
cular Brähmana, who happens to be in closer proximity (than 
other Brähmanas) to the speaker, and who, on that account, 
is more nearly related to the context. In the same manner 
the words action and the rest also, though used in their 
general forms, become restricted in their significations by the 
force of the attendant circumstances [which make the wider 
signification impossible], The ‘ force’ that thus alters the 
denotation of words is twofold—(1) popular usage bearing 
on the subject spoken of, and (2) certain inconsistencies, or 
incongruities. And in the case in question we find that in 
popular usage, the word ‘ action’ is newer used in the sense 
of action in general ; whenever it is used, it is used always in 
the sense of some particular action; e.g. all such words as 
‘ spandafé °, sarpafi, * dhavafi’ and the like,—though de- 
noting activity in general—are always used in the sense of 
some particular form of activity ; exactly the same is the case 
with the word ‘ chésta used in the Safra. Even if we accept“ 


© ‘The particular ‘api’ denotes—even if we grant it Tdfparya. 
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the word ‘chést@’ to be denotative of action in general, we 
shall have to regard it as denoting a particular action, in view 
of certain incongruities (arising from the word being taken in 
its general sense); and by reason of those incongruities, “ it 
will not be right to take it in the sense of action in general; 

_[the incongruity in the present instance consisting in the fact 
that] the vehicle of any and every action could not bo entitled 
to the name Body ;’—and that, it is only when we take the 
word ‘ chésia@’ in the restricted sense, that we can avoid the 
absurdity of the definition of Body (as the vehicle of action) 
applying to the jar and such other things [everyone of which 
is the vehicle of some sort of action in general]. 


t The explanation that we have provided serves to set 
aside the view that the definition applies to the jar and such 
other things,—if made to consist (severally) of the first word 
[or of the second word, or of the third word]. Further, those 
who admit the force of the contention that the definition (con- 
sisting of each of the words taken severally) becomes applica- 
ble to the jar &c., propose to take all the three expressions 
(vehicle of action—vehicle of sense-organs —vehicle of objects) as 
collectively forming a single definition of Body ;—but even so 
they cannot prevent the definition from applying to atoms [which 
being the constituent cause of sense-organs and objects, and 
being the vehicle of many actions, are the vehioles of all these]. 

* The Tad fparya reads an additional f w fnutmm after waa? 

t klaving given the sense of the Siifra from the standpoint of the Bhdsya and 
of himself, the Author takes up the interpretation suggested by certain writers that 
the Sūtra does not contain three definitions (as held by the Bhasya) ; but it consti- 
tutes a single definition. This view is thus explained :—(1) If the first word alone 
vehicle of action —be taken as the definition of ‘Body’, it applies to the jar, 
which is the vehicle of some action ;—(2) if the second word—‘vehicle of sense- 
organs’—is taken as the definition of Body, the word ‘vehicle’ meaning that which is 
in contact, the jer would be a Body, as it is in contact with Sense-organs;—(3) lastly, 
if the thirå word—‘vehicle of objects —be taken as the definition, it will apply to the 
jar; as the jar is the vehicle of many such objects as colour and the like. 


All this is set aside by the explanation that we have given as to how the jar &. 
are excluded from the definition. 
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As for our own view of the definition, we have already sbown 
how it does not apply to any thing except the Body. 


The Sense-organs— Third Praméya. 
Buisya. 
[Page 26, L. 8 to P. 26, L. 10]. 


* The instruments that bring about the experience (of 
pleasure and pain) are— 


The Olfactory, the Gestatory, the Visual, the Outaneous 
and the Auditory Organs, proceeding from material substances. 
(Sütra 12.) 


That by whose instrumentality one smells things is the 
Olfactory Organ; so called because it apprehends odour. 
That by whose instrumentality one tastes things is tlie 
Gestatory Organ; so called because it apprehends taste. 
That by whose instrumentality one sees things is the Visual 
Organ ; so called because it apprehends colour. That which 
is. located in the skin is the Cutaneous Organ; so called in- 
directly because of its location. t That by whose instru- 
mentality one hears things is the Auditory Organ ; so called 
because it apprehends sound. Thus from the force of the 
literal signification of the names, we learn that the sense - 
organs are to be defined as the apprehendors of their 
respective objects. 

The sense-organs being the presenters [as they serve to bring before the Soul 
through the body, definite objects, which become the source of pleasure and pain— 
Parishugdhi], they differ, in this respect, from the objects that are presented; and 
as such they have to be defined before the Objects. As the Sütra only provides the 
definitions of the particular organs,—-and as these particular definitions are not in- 
telligible until we have the definition of Sense-organ in general, the Bhisya in this 
introductory clause, supplies this general definition. The general definition should 
have been stated in the form that the sense-organs are the instruments by which 
direct cognitions are brought about; but it is with a view to excite disgust against 
the organs (along with every thing else), thatthe Bhdsya speaks of them as the 
‘instruments of the experience of pleasure and pain.'—Tdtparya. ` 

. ¢ The other organs are named after what is apprehended by them; the Cutane- 
ous Organ apprehends the touch of things ; hence the name ‘ Cutaneous Organu’ ap- 
plies to it, not directly in the 86. se in which the names of the other organg apply, 
but only indirectly, in the sense that the sxin is the locus of that organ. 
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* Proceeding from material substances—addsthe Sūtra. 
The meaning of this is that it is because the orgars proceed 
from diverse sources (in the shape of the material substances) 
that they are restricted to particular objects; this would not 
be possible if they all proceeded from a single source [in the 
shape of the self-consciousness ° of the Sankhyas] and it is 
only when each of them is restricted to a particular object 
that it can be defined as the apprehender of its object. 


VARTIKA. 
P. 72, L. 14 to P..74, L. 4]. 

This Safra also is be interpreted in such a way as to 
show how the Sense-organs are to differentiated from 
homogeneous and heterogeneous things; as such is the sense 
of all Sütras that are put forward as definitions. 

An objection is raised :— 

“ The Sitra merely mentions the Sense-organs by name; 
and as such having the form of simple Hnunctution, it can- 
not t be taken as a Dafinition. Enunciat ion has been defined 
(by the Bhasya p. 9 1. 10) as the mention of things by mere 
names; and this is exactly what the present Sūtra does; 
hence it cannot be accepted as a Definition.” 

This is not right ; as the Sense-organs are of the nature 
of instruments, and hence their definition must rest upon the 
.apprehension of their objects. That is to say, being 


® As a matter of fact, odour, which is the specific quality of Earth, is appre- 
hended by the Olfactory Organ only ; taste, the specific quality of Water, is appre- 
hended only by the Gestatory Organ: and so forth. This is so because the Olfao- 
tory Organ proceeds fron—is built of—Earth, and the Gestatory Organ of Water. 
If both proceeded froin a single source, as held by the Sankhya, then we could not 
account for the aforesaid facts. 

t There is a u wanting in the text. The meaning intended must be as trans- 
lated above. 

t The sense-organs being imperceptible, they can only be iuferred from the 
perception of things, which perception is not possible without tho instrumentality 
of a sense-organ ; and hence a sense-organ can be defined only as the instrument by 
which its particular object is apprehended and ite perception brought about. 
Thus the the word Ghrana’ (Olfactory) inthe Sūtra is to be taken in its literal 
sense— Jghrati andua, that by the instrumentality of which odour is apprehended; 


and thìs is a perfect definition ot the Olf.ctory Organ. Similarly with the other 
Sense- ergans. 


Downloaded from https://www.holybooks.com 


240 THE NYAYA-SUTRAS OF GAUTAMA 


of the nature of instruments, and as such being themselves 
beyond the senses (and hence imperceptible), they can be 
described and defined only through the apprehension of their 
objects; so that the Sense-organs should be defined as the 
instruments of the apprehension of their respective objects ; 
as it is this apprehending that forms their distinctive feature 
{and what the definition does is to point out the 8 
feature of the thing defined]. 

The word ‘ bhn{ébhyak’, ‘proceeding from material 
substances’, has been added with a view to show that the 
Sense-organs have, each of them, the Earth, Water &c., for 
their respective causes; and this is mentioned in order to 
show that they are restricted in their scope. 


What is the meaning of this restriction P” 


What is meant is that each Sense-organ is the instru- 
ment by whose instrumentality the apprehension of the speci- 
fic quality ofa particular material substance is brought about ; 
as a matter of fact, no Sense-organ apprehends the qualities 
of all material substances ; in fact every Sense-organ pro- 
ceeds from a particular material substance, and apprehends the 
distinctive” quality of that substance alone;—i. e. that quality 
which distinguishes that substance from all other substances. 
This is the restriction that is meant to be expressed by the 
word ‘ bhufébhyah’. No such restriction would be possible 
if all the Sense-organs proceeded froma single cause; that 
is to say, if all the Sense-organs proceeded from a single 
cause, then, inasmuch as every effect follows the trend of 
its cause, all the organs would be of a uniform nature; so 
that, there could be no restriction or sharp line of demarc- 
ation in the scope of the organ; in fact either all the organs 


° As a matter of fact what the Olfactory Organ apprehends is only odour, 
which is the distinctive specitic quality of Earth. From this fact we infer, as 
follows, the fact of that Organ being of the Earth The Olfactory Organ lg of the 
Earth, because from among the epecific qualities of material substances, it appre- 
hendg odour only, which is the specific quality of the Earth.’ 
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would apprehend all objects, or a single organ would 
apprehend all objects, 

“ But, in the case of colour and such other things, we 
find that, even though proceeding from a single cause, the 
effects differ in their nature. That is to say, in the case of 
the various shades of colour, produced in the jar, by the 
baking, there are distinct differences, even though they all 
proceed from a single cause. ‘What is the one cause 
of these shade of colour eto? That single cause is the 
contact of fire.” 

This is not right, we reply; as it shows that our posi- 
tion has not been understood. We do not hold that the 
various shades of colour proceed from a single fire- contact. 
What we hold is that they proceed from the fire- contact as 
aided by a certain peculiarity in the preceding shade of 
colour. That is to say, when a certain object is baked on 
fire, what happens is that each succeeding shade of colour is 
brought about by the fire-contact as helped by a peculiarity 
in the preceding shade of colour. It is only thus that it 
is possible for varying grades of baking to appear in the 
same atom. From all this it follows that the several shades 
of colour &c., do not proceed from one cause. In fact we 
have never found any effect produced by a single cause; every 
effect is produced by three causes,—the constituent cause, 
the ‘non-constituent’ cause and the ‘efficient’ cause, “But 
we find a single action (of moving f. i.) to be the cause of 
two such things as conjunction (with one point in space) and 
disjunction (from another point).“ This reasoning is not 
sound ; as the fact put forward is not admitted by us; you 

* This peculiarit/ of the preceding colour consists in its destruction. The 
succeeding colour is produced only when the preceding colour is destroyed ; and 
until it is destroyed, no new colour is produced, even though the fire-contact con- 
tinues there- This shows that the several shades of colour do not proceed! from a 
single casse, in the shape of the fire-contact ; in fact each colour has a distinct cause 


consisting of the fire-contact as qualified by the destruction of the particular colour 
that precedes it. 
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mean to say that a single action is the cause of both con- 
junction and disjunction ; but we do not accept this as true; 
we do not admit that any action, independently by itself, 
is the cause of both conjunction and disjunction. “Jf 
then, it is only as aided by something else that action 
produces conjunction and disjunction, then the definition of 
‘action’ falls to the ground: Action has been defined as 
that which, independently by itself, is the cause of conjunc- 
tion and disjunction ; and this definition fails; and the fail- 
ure of the definition of Action leads to the failure (and re- 
jection) of Action itself; and this means that conjunction 
and disjunction are not preceded (and caused) by Action.” 
This argument does not vitiate our position; when we say 
that ‘action, independently by itself, is the cause of con- 
junction and disjunction,’ we do not mean that it does not 
stand in need of the aid of anything else; all that is meant 
by its being ‘independent’ is that it does not stand in need of 
any such other positive cause as appears and functions subse- 
quently (to the action) [asa matter of fact, in the bringing 
about of a new conjunction, it does stand in need of the 
absence or cessation of the previous conjunction; so-that while 
independent of positive causes, it 18 not independent of a 
negative cause]. That is to say, in the case of Substances 
we find that one substance produces another only when aided 
by the subsequently appearing conjunction of other homo- 
geneous substances; but such is not the case with Action, 
which does not require the aid of a subsequently appearing 
Action; but being an Action, it brings about conjunction 
and disjunction [through the aid of other negative circums- 
tances, such as the cessation of the previous conjunction and 
so forth]. Thus the definition of Action does not fail; nor are 
conjunction and disjunction brought about by a single cause. 

The failure of the definition implies the failure of the thing defined 
d tparya. 
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The Material Substances. 
BRITA. 
LP. 26, L. 10 to L. 12. 


What are the causes from which the Sense-organs pro- 
ceed ? 


2 Phe Material Substances are Earth, Water, Fire, Air, 
and Akasha (Sūtra 13.) 


Here we find the Material Substances mentioned by 
their respective names with the view that when they are 
thus clearly mentioned, it will be easy to point out which 
Sense-organ is the product of which substance. 


[The Vartika does not deal with this Sitra separately.) 


Arfha— Things or Objects (the fourth Praméya). 
; BRIASVA. 
[Page 26, L. 13 to P. 27, L. 2.] 


Ok the endless objects, the following are those objects 
(which, when pondered upon as things apprehended by the 
sense-organs, lead to that dispassion which helps the attain- 
ment of Release; and which, when not rightly discerned, 
become the cause of endless births and rebirths! 

| Stifra (14) 

t Odour, Taste, Colour, Touch and Sound, which are the 
qualities of Earth [Water, Fire, Air and Akasha], are the 
Objects of the aforesaid sanse- organs]. 

The qualities mentioned, belonging to Earth and the other 
elementary substances, are the objects of the sense-organs 
respectively ; in accordance with the actual functioning or 
operating of the sense-organs. 


© The Vartika and the Tdfpurya do not take any note of this Büşra ; but the 
Nyd yasdchᷣ Ini banda has this as an independent Sdfra. The Bhasya also speaks of 
this as containing the upadésha of the bhaftas ; and this word could have been used 
only with reference to the word of the Safrakdra. 

The tganslation here follows the interpretation of the Bhdgya. The Vartika aud 
the Tdtparya however do not agree with the view that Odour and the other four 
qualities alone are ‘ perceptible’. Hence they interpret the Safra andthe Bhdsya 
differently, The first difference lies in the following explanation suggested by the 
Patparya—‘Tudarthah’, the last word in the Safra, means that which is sought 
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Virtres on Sttea 14. 
Ip. 74, 1.7 to P. 82, I. 2.] 

The compound word prithiovadigunah (in the Sutra) 
is capable of several explanations. How ?” Well, in the 
first place, it can be taken as a Cenitive. Tufpuruga compound; 
the meaning in this case being the qualities of Barth &c.’ ;— 
secondly it can be taken as a Dvandva compound; the mean- 
ing being Harth &c. and Qualities ’;—lastly it can be taken 
asa Bahuvrthi compound; the meaning being those things 
of which the Earth and the rest are Qualities’, Thus the 
compound being capable of being explained in several ways, 
there naturally arisesa doubt as to what is the real mean- 
ing of the word. 

And [our opinion is that] the real explanation is to take 
the word as a Dvandva compound. (A) The word 
cannot rightly be taken as a Genitive-Tatpurusa compound; 
as, if that were the meaning, then, the Earth and the rest 
would cease to be“ objects of Sense-perception ’, That is to 
say, if you explain the word as meaning ‘the qualities of 
after—i.e. acted upon,—by the sense-organs ; so that this word embodies the defini- 
tion of the fourth object of cognition ’, ‘artha’ ; aud the rest of the Safra is not 
a definition; it only supplies certain details of information; thoagh not in a precise 
manner, as it is meant for a friendly listener, and not for a critical opponent. 

The reason why the T@fparya had.recourse to this explanation of the definition 
of Artha lay in the fact that according to the view of the Vartika, the Safra could not 
be taken as supplying an accurate enumeration of the objects’ of perception ; so the 
precise definition had to be found somewhere in the Sätra ; and this was found in 
the word ‘fadarthah.’ 

The word ‘prithivyddigunth’ is taken, as we shall see, by the Var ika to mean 
prithivyddayah—i-. ‘prithivi?, ‘jala’ and ‘agni—and gundh ; gandha, &c., being includ- 
ed in ‘gunth’ ; their separate mention is regarded as another information supplied in 
a friendly spirit, with a view to indicate what is precisely apprehended by each sense- 
organ. 

The great weakness in this explanation of the Sūțra is that Prithir y@adi has to 
be taken as standing for only three out of five bliũtas ;while the gunas of the other two 
are as perceptible as those of the other three. It is not easy to see why the Vartika 
and the Tdfparya fought shy of the Bhägya’'s explanation ; the only reason appears 
to be that this explanation precludes the ‘ perceptibllity ° of other qualities of 
‘Prithivyddi’—viz : number, separateness &. 
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Earth and the rest’, then [the Qualities would be the princi- 
pal factor of the compound, and] the Harth and the rest would 
be merely subordinate qualifications of the afore-mentioned 
Qualities, Odour, Taste &c.; and [being thus subordinated, the 
Earth &. could havo no syntactical connection with the pre- 
dicate of the sentence; so that] Earth, Water &c. could not 
be regarded as ‘ objects of Sense-perception. And further, 
the qualification itself would be entirely superfluous; the 
first word itself of the Sütra mentions by name Odour, Taste, 
Colour, Touch and Sound; and it is at once understood that 
these are the qualities of Earth &c. ; so that the further 
mention of these, Earth and the rest (in the next word of 
the Sütra) becomes entirely superfluous. As a matter of fact, 
among Odour, Taste &c. there is no such division as that 
some of them are the qualities of Earth &c.’ and some are 
the qualities of other entirely different things ; and only in 
case there were such a division, would the specification of 
qualities of Harth and the rest’ have served some useful 
purpose. For these reasons we conclude that the word can 
not be taken as a Genitive-Tatpurusa. (B) Nor again 
will it be right to take the word as a Bahuvrihit compound ; 
for this reason that we do not know of any such things of 
which Earth and the rest are qualities’; when taken 
as a Bahuvrihi compound, the word can only mean those 
things of which the Earth and the rest are qualities“; now 
what are those things of which the Earth and the rest really 
are qualities? In fact, it is impossible to prove that Earth 
and the rest are qualities at all. And the Bahuvrihi com- 
pound cannot be explained in any other way (to provide an- 
other meaning). Then again, except in certain specified 
cases, the Bahuvrihi compound must denote something which. 
is co-extensive with the denotation of the component words.* 


*‘And further, the thought that ‘Earth and the rest are qualities of something’ is 
not conducive to that disgust for things which is the purpose of the Shistra— 
Tatparya. - 
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For instance, in the case of the compound ‘ chifraguh’ , the 
man who possesses cows of variegated colour’, we find 
that the compound (as denoting the man possessing the qua- 
lification mentioned) is possible only when it is already known 
that the man possesses cows, and also that the cows are of 
variegated colour; in the case in question, how- 
ever, we do not know of any thing possessing the 
qualities mentioned; nor do we know that the Harth &. are 
Qualities. “ Because they appear (in the compound) as 
qualification, Barth and the rest could certainly be regarded 
as Qualities,” = Certainly not; for by this assumption 
everything would be Quality only : asthere is nothing which 
cannot be the qualification or the qualified of something else; 
so that, by your reasoning every thing would bea Quality ! 
For these reasons the word cannot be taken as a Bahuvrīhi 
compound. Thus both of these compounds being 
precluded, the word must be taken as a Dvandva compound, 
That is tosay, we-have shown the impossibility of the word 
being taken as eitheda uf puruga or a Bahuvrihi compound; 
no fourth compound is possible ; and the only compound left 
is the third one, Dvandva ; hence we conclude thatthe word 
1 prithoiyagigundh’ must taken as a Dvandva compound. | 


Vår : P. 75. 


The Opponent raises an objection :— 


“Tt is not right to take the word asa Dvandva compound; 
as there is neither any authority (Sha@sfra), nor any reason, 
in support of this view. Ifthe word is tobe taken asa 
Doangoa compound, it is necessary for you to point out your 
authority’and reasons in support of the view that Earth and 
the rest are ‘ objects of sense-perception’. ” 


Your objection is not effective, we reply. As both are 
available: we have both authority and reasons in support of 
the view that Earth and the rest are objects of Sense- 
perception’: As for ‘authority’, we have the Sũütra — Be- 
cause of the apprehension of a single thing by means of the 
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organs of vision and touch ’ (8-1-1). And this same Sifra 
‘also shows the ‘reason’ as follows: As a matter of fact, 
we recognise the organs of both vision and touch as appre- 
hending the same thing; as we have such a notion as ‘I am 
touching the thing that-I had seen’; and this fact supplies 
the reason as regards sight and touch (bearing upon Earth); 
arid the Sütra quoted (which mentions this fact) supplies the 
‘authority’ ; and requisite ‘authority’ is also afforded by 
the fact that our (Nyaya) Shastra declares that community 
is perceptible by the senses [and ‘community’ belongs to 
Earth &. also, and not only to Odour and the other qualities). 

Thus it is proved that the word ‘ prithioyagigunah’ 
should be taken as a Dvandva compound, signifying ‘ Earth 
&o. and Qualities. ’ 7 


When the Siitra speaks of prifhivydgi, Earth and the 
rest’, what are meant are Earth, Water and Fire, which are 
perceptible by the external organs of perception ; and by the 
word ‘ gunāh t are meant (1) all that inheres in substances 
viz. Number, Dimension, Separateness, Cognition, Disjunc- 
tion, Priority, Posteriority, Viscidity, Velocity, Motion, Com- 
munity and Distinctive Individuality {,—a also (2) Samardya, 
Inherence, which does not inhere in substances ;and is yet 


The Stra quoted represents both authority, and‘ reason’. It is only a 
material substance, an earthy substance for instance, that can be both seen and 
touched ; so that the Sāra indicates the fact that material substances,—i. e. Earth, 
Water &c.—aretamenable to perception by sight and touch}: and it is not that it is 
only the qualities of the earthy substance that are perceived ; as any single quality 
—out of the five mentioned in the Büşra, Odour, Taste &o.—is never perceived by 
sight and touch both, 

t The word guns here does not stand for only the qualities proper; it stands 
fcr the much wider conception of property, everything that qualifies a thing. Bo 
that Inherenoe also, which does not inhere in Substance, becomes included ; and 
Motion, Community and Distinctive Individuality, though not qualities, sre included 
as these alse inhere in substances. 

t The word ‘vishtga here is not used in the technical sense of ultimate 
differentiam ; as this latter is beyond the reach of the senses. It is used in the ordin- 
ary senet of distinctive individuality '~—fafparya. 
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‘guna’; inasmuch as it (along with Motion, Community and 
Distinctive Individuality) is a-¢harma, property of things. 

An objection is raised—* As according to what you say, 
Odour, Taste, Colour, Touch and Soundare all included under 
Gunas , they should not be mentioned separately; and the 
Siitra should be in the form ‘ prithioyadigunasfadarthah ° 
thus the Sũf ra would be much shorter; and yet the same end 
would be ser ved. 


It will not be right to shorten the S#fra in the way 
suggested. Asthe specific mention of the qualities of Odour 
Taste, Colour, Touch and Sound is for the purpose of show- 
ing the specific restricted action of the sense-organs: What is 
meant is that, as regards the qualities of Odour, Taste, Colour, 
Touch and Sound, the action .of each Sense-organ is specifi- 
cally restricted [Odour being apprehended by the Olfactory 
Organ only, and so forth]; while as regards 
other things, the action of the Sense-organs 
is not so restricted; for instance, Earth, Water and Fire 
are each apprehended: by two sense-organs; as also the 
Gunas (from Number down to Distinctive Individuality 
in those enumerated above); Saffd (Being) and the genus 
€ gunatea are apprehended by all the sense-organs ; £0 
also are Inherence and Negation. ä 


The Opponent [the Baudgha, who does not admit of a 
Substance as distinct from an aggregate of qualities], object 
ing to the statement that a single thing is apprehended by 
the organs of vision and touch’ (Sūtra 3-1-1, put forward by 
the Logician above as the ‘ authority’ for regarding Earth 
&o. as objects of Sense-perception], says: — What is appre- 
hended by the organ of Touch is only Touch, and what is 
apprehended by the organ of vision is only Colour [and no 
substance possessing the qualities of Touch or Qpolour].” 
Now to this Opponent we put the question—How do you 
know that Colour and Touch are apprehended by the Organs 
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of Vision and Touch respectively ? “We know this”, 
the Opponent will say, for the simple reason that we actu 
ally find that the cognition brought about by meansof the organ 
of vision is qualified by Colour, (i. e. in the form of cognition 
of Colour) and that brought about by the organ of Touch is 
qualified by Touch (i. e. in the form of cognition of touch). 
In that case, we reply, your denial of the Substance (as the 
ubstratum of qualities) becomes baseless ; as in regard to the 
jar and such other substance also, we have such cognitions as are 
qualified by that substance; that is, as a matter of fact, when- 
ever a man perceives the jar by means of his Visual and Cutane- 
ous Organs, the object that he cognises is the jar ; and his cog- 
nition is qualified by the jar, is of the jar [just as the cognition 
of colour is qualified by colour]. Thus your denial (of the 
Substance) is not well-considered. 

“The cognition of the jar proceeds only from the guali- 
ties appearing in that shape; when you say that by means of 
the Visual and Cutaneous organs the man cognises the jar, you 
say what is not true; because as a matter of fact what is cog- 
nised is only the qualities, Golour and the rest, which happen 
to be in a particular shape ; and it is these qualities that the 
man actually perceives in that shape; and itis by reason of 
this that he has the cognition of the jar’; and there is no such 
substance as the ‘jar’, as distinct from Colour and the other 
qualities. 

This is not right, we reply; as, in the first place, you 
apparently do not understand the meaning of the word 
‘akara’, shape [when you assert that ‘Colour and the 
other qualities appear in the shape of the jar]. What is 
meant by a thing having a certain shape is that it ressembles 
something different from itself [so that the said assertion 
© The Bauddha view is thus explained in the Tatparya :—‘ The atoms of colour 
and the other qualities appear in diverse shapes; and when these qualities are found 
to be characterised by the action of water-fetching, they are called ‘jar’; while 


when they are found characterised only by the action of imparting colour to what 
had no colour, they are called ‘Colour’; and so on. 
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presupposes two distinct entities, the jar and the quality] ; 
for instance, when we speak of the man having the shape of 
the pillar. we mean that the man has the shape of. a thing, 
the pillar, which is not man; so that what the word shape’ 
means in this connection is the ressemblance of the pillar to 
the man ; and this ‘ ressemblance’ is possible only when the 
man and the pillar are both well-known (distinct) entities, 
For you, however (who do not admit of the jar as a distinct 
entity), there is no basis for the conception of the shape of the 
jar belonging to Colour and the other qualities,—the con- 
ception that finds expression in your assertion that ‘ Colour 
and the other qualities appear in the shape of the jar and 
such other substances.’ Thus then, the assertion that ‘ Col- 
our &o. appear in the shape of the jar’, coming from you, 
cannot be taken ‘seriously. Secondly, as a matter of fact, 
there can be no such cognition as the ‘cognition of the jar’, 
if all that existed were only the qualities of Colour and the 
rest. For one who admits of nothing except the qualities of 
Colour and the rest, all things are equal [all being, for him 
a mere aggregate of qualities]; and hence for him there 
would be no possibility of any such cognitions as of the ‘cow,’ 
the horse and the jar — cognitions that are constantly 
found to appear in course of our experience; * as for him 
there is not available any such peculiarity in the qualities of 
Colour &o. (appearing in different substances) as would 
distinguish one cognition from another. The difference 
in the cognitions is due tothe difference in the configuration 
(or an arrangement, of the atoms of Colour and other qualities); 
that is to say, Colour and the other qualities 
appear in different substances in different con- 
figurations ; and the difference in these configurations forms 
the basis of the difference in the cognitions of the several 


Var: P. 77. 


The reading of this sentence is defective; the meaning, which is clear, requires 


some such reading as ce Ear e e we ute wr w ary aie 
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substances.” This explanation is not tenable; for if the 
‘configuration’ is something different from Colour and the 
other qualities, then there is a mere difference of names; and 
[if the configuration is nothing different from Colour &c., 
then] the explanation offered becomes entirely futile. That 
is to say, if the configuration is something different from 
Colour &o., then there is mere difference of names {what we 
call a ‘ substance different from, and containing the qualities, 
you call Configuration”); if on the other hand, the ‘Confi- 
guration’ is not different from Colour &o., then your expla- 
nation, that the distinct cognitions of the jar &c. appear in 
accordance with the difference in the configuration of the 
qualities’, becomes entirely futile [as in this case the ‘ confi- 
guration of the qualities’ has no meaning) * 


“ The cognitions of the jar and such other substances are 
wrong cognitions, That is to say, we hold that the cogni- 
tions that people have of substances, such as the jar, are not 
right cognitions ; they are wrong cognitions, brought about 
by the force of a beginningless tendency towards (material) 
fancy.” t 


This is not right ; as all wrong cognitions have the ressem- 
blanco of right cognitions; whenever a wrong cognition 
appears in the world, it always bears the semblance of 
right cognition [so that when there is a wrong cognition of 
the jar, it implies the presence of a right cognition of the jar 
also]; but for you (who do not admit the existence of any such 
thing as the jar) there can be no basis for any cognitions 
of the jar and such other substances; all of which cognitions 


©The Parishuddhi adds a few more objections : If the configuration is the same 

as Colour &o. then the configuration of Oolour would mean only the ‘atoms of 

colour’ and so on; and under the circumstances, how could you account for the 
perception of certain aggregates by means of two or more sense-organs ? 
F The word ‘shabda’ here stands for vikalpa,—says the Tdfparya. 

That the cognitions are wrong has to be admitted, as no satisfactory explana- 

tion is possible as to whether the substance jar for instance, is one or more than 


ono e fparya. 
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are regarded by you as wrong [so that there is no right cog- 
nition to which these wrong cognitions bear the semblance}; 
and these wrong cognitions can never appear without some 
such basis. From all this the conclusion follows that the 
cognitions in question are not wrong, Further, that the 
cognitions (of the jar and such other substances) are wrong 
can be proved only after it has been proved that the jar and 
such other substances are not something distinct from the 
qualities of Colour &c. And there is no proof in support of 
this latter view. 

“Tt is not true that there is no proof in support of the 
view [that the jar is not something distinct from its quali- 
ties]. What proves the said view is the fact that there is no 
cognition of that (jar) while that (the quality) is not 
cognised. As a matter of fact, it is only when one 
thing is not-different from another that the cogni- 
tion of the former is found to be impossible while the latter 
is not cognised ; as we find in the case of Soup, and in that 
of a Row. [The Soup is not cognised until its constituent 
elements of ment and water have been cognised ; and simi- 
larly the Row is not cognised until the objects constituting the 
row have been cognised ; so that the Soup is nothing different 
from the meat and water, and the Row is nothing different 
from the objects constituting it]; and on the other hand, we 
have found that when one thing is different from another, 
one is cognised while the other is not cognised ; for instance 
Time“ is cognised while Colour &o. are not cognised.” 

The above reasoning is not right. (A) Firstly, because 
the premiss upon which the reasoning is based is not quite 
true. According to yout the object jar is made up of Earth, 

The text reads ; But the Bauddha will not admit the independent existence 
of wre or Hair apart from its Colour Ko. It has therefore been presumed that WTU 
is a misreading for WTU, 

+ The Opponent’s theory is thus explained in the Tdfparya: The entire world 


consiste of three dhdfus—the Rapadhdfu, the Ardpaghaf{u aud the Kamadhafu. In 
connection with the last of these, every atom consists of eight constituents —Colour 
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(Water, Air, and Fire, Colour, Taste, Touch, Odour and 
Sound); so that when we perceive the jar, we should see 
Water &o. also (and not only the Earth); as a matter of fact, 
however, Water and the rest, being distinct substances} are 
not perceived ; so that your premiss [‘whenever it is found 
that while one thing is perceived, the other is not perceived, 
he things should be regarded as different’] cannot be true 
las, we have the perception of Earth while Water is not per- 
ceived ; and yet, according to you, Earth and Water are not 
distinct substances]. This difficulty may be sought 
to be avoided by saying that the constitution of the Atom 
described in the Bauddha scriptures refers to the ordinary 
things of the world, and not to thefour Elementary Substances 
Earth, Water, Air and Fire}. But even so the view that 
Colour and the rest are identical with the Earth &c. will go 
against the assertion of the Bauddha that [every atom 
consists of] Colour and the four Elementary substances 
[where Colour is mentioned as something distinct from Earth 
Water, Air and Fire.) You might argue that you do not 
regard Harth &c. to be anything different from Colour and 
other qualities. But, in that case your expression Colour 
and the four Elementary Substances’ becomes equivalent to 
‘colour and colour’; and this expression (meaning that the 
Atom consists of colour Go. only) would be a direct contra- 
diction of your scriptures, which declare that ‘in the Kama. 
@hatu section of the Universe, the Atom is constituted by 
eight things.’ If you add the explanation that the name 
Colour &. is applied to the aggregate of the Earth 
gc, [and the notion of eight declared in the 
scriptures is purely fictitious or imaginary ; so that your view 


Var: P. 78, 


Taste, Odour, Touch, Sound, Earth, Water, Fireand Air. Thus every atom repre- 
sents an aggregate of all these eight; so that neither of these eight has any distinct 
existence apart from the rest. 


The.7atparya remarks that the view that Earth, Water, &c. are not distinot 
substances is a direct contradiction of the theory that ‘every atom is made up of 
eight things.’ 
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involves no contradiction] then our reply will be that even 
with this explanation it will not follow that Earth &o. are 
only Colour. How so?” Because your theory would 
mean that Colour isa composite of Earth &o., and Harth 
&c. are the composite of Colour &c.; so that both sets 
being composites, there are no componenis (in your philosophy); 
and as a matter of fact, in the absence of components there 
can be no composites; as every composite is found to be 
dependent upon its components.“ Thus there is no escape 
for you from self-contradiction.’ 


(B) t Secondly, the reasoning that you have put forward 
— Earth &c. are not different from Colour &o,, because there 
is no cognition of that while that is not-cognised’——is open to 
another objection :—If we follow the real signification of the 
word ‘ that’, in your statement, we find that it becomes 
absolutely incoherent. That is to say, when we take into 
consideration the meaning of the word tat’ (that occurs in 
your assertion), the meaning of your statement comes to be 
that‘ thereis no cognition of that when there is cognition 
of that same’; and this is certainly most incoherent. Then 
again, [the meaning that you intend to express by your state- 
ment is that the Earth is not different from Colour &c., 
because there is no cognition of Earth when Colour &c. are 
not cognised'; but this also is open to the following objec- 
tion: ] In your sentence—‘ the Earth is not different from 
Colour &c.’—if you intend ‘colour &o. to be the qualifi 
cation of, and subordinate to, the ‘ Harth’, then [as the 
pronoun fat,’ that, always refers to the principal factor] 
in the sentence, because there is no cognition of that when 
Even the bringing in of the samvrifi’ or * Fiction’ will not help you; as the 
function of fiction lies in the hiding of the real forins of other things; and as in 
the case in question there are no components or composites, there is nothing that 
could be hidden. — df para and Parishuddhi. 
t Having urged ‘Self-contradiction’ against the Opponent’s reasoning, the 


Author next proceeds to show that the words in which the reasoning has been set 
forth make it absolutely incoherent and assurd, 
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that is not cognised, the word ‘that in both places would 
refer to the Harth (which, ex hypothesi, is the principal factor, 
having Colour &c. subordinate to it); so that the meaning of 
your reason would come to be—‘because there is no cognition 
of the Earth when the Earth is not cognised'; the reason 
for this lying in the fact that the word that ’ cannot refer 
to Colour &., which are the qualifications of, and subordi- 
nate to, ‘ Harth ’, This same argument will also apply to 
your view if you regard the Earth as the qualification of, 
and subordinate to, Colour &c.; as in this case also the 
meaning of your reason would be — because there is no cog. 
nition of Colour &c. when Colour &c. are not cognised ’ : as 
the word ‘ that ’ in both places would refer to the principal 
factor (which, in this case, would be Colour &c.). Simi- 
larly if you put forward your conclusion in the form—‘ The 
Earth is only Colour &c. ,’ or ‘Colour &o. only are the 
Earth ',—as this would mean that Harth is only Colour 
&c. or that Colour &. alone are the Earth, your reasoning 
would be open to the same objections as before [i. e. 
as ex hypothesi, the Harth would be identical with Colour &0o. 
the meaning of your reason would be ‘ because there is no 
cognition of the Earth when the Earth is not cognised ’ , or 
‘because there is no cognition of Colour &c. when Colour 
&c. are not cognised’ J. 

(C) Thirdly, your reasoning is open to the further ob- 
jection that in whatever form you put forward your conclusion 
(asserting the non-difference of Earth, ‘prithivi’, from Colour 
o., rupidayah ), it always involves the incongruity that 
there can be no compatibility or co-ordination between the 
two words (subject and predicate) of your conclusion, because 
of the difference in their number; the word ꝓrifhivs is sing- 
ular and r#padayah is plural; and difference in number 
always implies difference in the things denoted ; as we find 
in the case of the two words ‘ naksafragi’, stars, and 
‘ shashi’, ‘moon’; so that, Inasmuch as we have the two 
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words ‘ prithivi,’ Earth, and ‘ répadayah’, Colour and 
the rest,’ having different numbers, there must be some differ- 
ence between the things denoted [i. e. between the Harth 
and Colour &c. ]. But we often find words denot- 
ing the same thing taking different numbers; as for instance, 
when we speak of the four life-stages’, © chafvdrak ash- 
ramak,’ (plural) as ch@fur@shramyam ’ (singular).” This 
is not right ; as we do not admit of different numbers being 
used in connection with words denoting the same thing; as 
regards the word ‘ cha@furashramyam cited by you, what is 
denoted by this word is the fact that all the four life-stages 
are conducive to the performance of certain common duties 
(such as truthfulness and the like) [and as this fact is one 
only, it is only right that the word should take the singular 
number ; and.then again, the word, thus explained, does not 
denote the same thing as the word ‘ ashramah’|. Other 
instances of the use of different numbers used in connection 
with words denoting the same thing that may be cited are— 
(a) the ‘sad gunah’ (plural), constitute the sadgunyam ’ 
(singular); and (b) the ‘ vishésak’ (plural) constitute the 
‘ vaishésikam ’ (singular) ;—but both of these are amenable 
to the same explanation as above [the singular form in (a) 
‘ sadgunyam ’ denotes, not the siz gunas or methods of success, 
but the fact of the six methods serving the common purpose 
of accomplishing success for the king ; and the singular form 
in vaish@sikam ’ denotes, not the many vishésas, or specific 
individualities, but the fact of these individualities serving 
the common purpose of differentiating a thing from all other 
things]. 

(D) Fourthly, your reason — because there is no cog- 
nition of the Earth when Colour &c, are not cognised,’—is 
not a true one. “ In what way is it not true? Well, 
as a matter of fact, we do cognise a substance, even when its 
Colour &. are not cognised; for instance, when a piece of 
rock-crystal is placod near a black object, we do-not perceive 
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the colour of the crystal, which is white ; and yet we do per- 
ceive tho crystal itself [so that it is not true that there is no 
cognition of a thing when its Colour &o. are not cognised]. 
(E) Fifthly, in support of your reasoning you have cited 
the instances of the Soup and the Row; and this is not 
right; for apparently you do not understand what the soup 
or the ‘row’ is. When a number of different substances 
(flesh, water &c.) are cooked together, they become mixed up 
with certain other substances brought into existence during 
the process of cooking; and at a certain time during this 
process there is a mixture of all the various ingredients; 
and to this mixture.is given the name of ‘Soup’; so 
that the Soup is not the same as its ingredients; it is some; 
thing different from them; hence the case of Soup is not a 
right one to be cited as an instance where, on acoount of the 
non-difference. of two things, the perception of one implies 
the perception of the other. This explanation disposes of 
the case of all such things as pāka’, ‘ kafichika’ &o.“ [which 
are the names of dishes made up of several ingredients]. 
Similarly, when a number of like and unlike things 
stand together towards one direction, in such a way that 
they are in contact with one another,—their limit or 
end being either definitely ascertained or not so ascertained, 
we have a notion of plurality with regard to these things so 
placed ; and it is this plurality of number to which the name 
‘Row’ is given [and being a number ’, it is distinot from 
the things to which the number belongs]. So also when a 
number of elephants, horses, and chariots stand together, 
in different directions, in contact with one another,—their 
exact extent being, or not being, exactly determined,—the 


© ‘ Pika’ is a name given to such preparations, chiefly medicinal, as consist of 
many substances cooked together; e. g. Dhdfrip&@ka. ‘ Kaachika’ is a medicina; 
preparation where many medicinal substances are cooked along with very old gruel. 
We have not been able to ascertain what the ‘ vivéka’ or ‘viréka’ is; but from what 
is said on p. 81, I. 8, it secms that this is a name for a preparation consisting of the 
mixture of equal quantities of Earth, Fire and Water—‘ Avakzara is the name 
given to the mixture of the ash of several substances. 
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plurality of number subsisting in these is called ‘army’ 
Similarly when a number of a particular class of persons con- 
gregate together in definite bands, according to the diverse 
degrees of renunciation, the plurality of number subsisting 
in them comes to be called sect’ or ‘congregation.’ Simi- 
larly with all collective names; such as heap ’, ‘ forest’, 
‘herd, ’‘ Brahm&na-band’and the like, The name ‘Circle’ 
is given to that plurality of number which subsistsin a num- 
ber of things placed in diverse directions, in such a way that 
the central space enclosed by them is vacant. Thus we 
find that the caseof ‘Row’ (or any similar collective name) 
does not afford the required instance of ‘ non-difference ’. 

[Having failed to convince the Logician of his own view 
that Substance is nothing different from an aggregate of 
qualities, the Opponent demands proof for the view of the 
Logician] - What is the proof for difference (between the 
qualities and the substance to which they belong) ?” 

This proof, we reply, we have in the fact that when we 
perceive an objèct, we speak of this perception in terms of 
all that are perceived along with it ; for instance, when the 
sandal is perceived, we speak of this perception as ‘the colour 
of this is white ’, its taste is bitter ’, its odour is strong’, 
‘its touch is cool’ ; and as a matter of fact, we know that 
whenever we speak of the perception of one thing in terms 
of the perception of another thing, the two things are differ- 
ent ; as for instance, when we speak of the vessel as ‘ of the 
Brāhmana ; and we never speak of the perception of the san- 
dal in such terms as ‘ this white colour that I perceive belongs 
to the qualities of Taste, Odour and Touch, which (though not 
perceived) are inferred.’ [And such should be the expression 
if the Sandal were nothing apart from its qualities}. “ Your 
reasoning is not valid; as it is based on a premiss, the truth 
of which is vitiated by the case of such things as ‘army’, 
forest and the like; in the case of these things we make 
use of such expressions as the elephant of the army’, the 
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tree of the forest’, where the things are not different [e. g. 
the Elephant is not something different from the Army, nor 
is the Tree different from the Forsst; so that mere verbal 
expression, such as ' the odour of the Sandal’, cannot justify 
the conclusion that the Sandal is something different from 
odour and other qualities ].“ This is not true, we reply; 
it is not true that the army and the forest are identical with 
the elephant and the tree respectively; we have already ex- 
plained * how the army and the forest are entirely different 
from the elephants and the trees composing them respec- 
tively. a 
[The Opponent takes up the case of the Row, which the 

Logician has analysed into a phase of Nymber, and hence 
different from the things composing the Row.|——‘ There 
is no such thing as Number; how then can we 
accept the view that (in the form of the Row) it 
is something different from the things to which it belongs ?” 


Var, P. 80. 


This is not right; as one who denies the existence of 
Number cannot account for either the affirmation of oneness 
(of Number, and that to which the number belongs, or of 
qualities and the substance to which the qualities belong), 

or the denial of diversity (between them) [as both oneness 
and diversity are only numbers]; and yet the said notions of 
oneness and diversity cannot be altogether denied (by the 
Bauddha Opponent, who actually makes the said affirmation 
and denial); and when you cannot deny the existence of the 
said notions, inasmuch as these are qualtfied notions, they 
would not be possible, if their very basis, in the shape of the 
Number, were altogether denied. % Why so?” Be- 
cause of the following reasonings:— (a) The notion of one 
or many (with regard to the jar) must have a basis different 
from the basis of the notion of the jar itself,—because it is 
a notion different in character from the notion of the jar, 
n this same page; as also under Sifras 2, I. 83 to 86, where it is proved 
that the composite is different from its componente. 
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like the notion of blue ;—and thus that which forms the basis 
of the notion of one or many is Number.’—(b) Then again, 
the qualified notion of number being different from the notion 
of that to which the number belongs,—differing, from it, as 
it does, in regard to its object, its cause and the notion itself, 
itt must require for its appearance, an entirely different 
basis ; as a matter of fact, we find that whenever one notion 
differs from another, in regard to its object, its cause and the 
notion itself, it always requires a different basis; as for ins- 
tance, in regard to such things as the cloth, the skin and the 
blanket, we have those same notions only of which the cloth 
the skin and the blanket respectively, in their unqualified 
form, are the basis; while in connection with those same things, 
the notion that we have of the colour blue is found to pro- 
ceed from a basis entirely different from those things (the 
cloth &c.); in the same manner in connection with the jar, 
the notions of one’, ‘two’ &c. that we have are found to 
have their object and cause different (from those of the 
notion of the jar itself) ; and from this it follows that they 
must proceed from a different basis; and this basis is what 
is called ‘Number’. [This same reasoning applies to the 
case of all the qualities, Colour and the rest]. 


[The Opponent brings forward another objection] —" We 
have such phrases as ‘extensive army ’, and ‘ the forest in 
flowers ’,—where the army and the forest are spoken of as 
estensive and in flowers; so that either the army or the forest 
cannot be mere ‘Number’ (as the Siddhanfi bas tried to 
prove above, p. 79, ll. 6—7). If the army or the forest were 
mere number,? we could not have such expressions as exten. 
sive army’ or the ‘forest in flowers’; as extensiveness 
cannot belong to Numher, nor can Number have flowers. 


© Tho reading should be wethefawufefaumfateme: aw cfm ' 
as read by the Chaukhambha Series edition. 
+ A W is wanting io the text. It is found in the Chaukhambha Series edition. 


Downloaded from https://www.holybooks.com 


VARTIKA 1-1-14 ` 261 


This does not affect our position, we reply. For what 
is the meaning of the expression ‘the extensive army ’P 
Tho same elephant &o. that constitute the army, having their 
precise number undetermined, and having other constituents 
(elephants, horses &o.) added to them, come to be spoken of 
as the extensive army; so that what is called extensive is 
only the plurality of number, arising from an 1 increase in 
the constituents of the army, which are spoken of as ‘ exten- 
sive. Then as regards the expression ‘the 
forest in flowers, it is only the plurality of num- 
der, which inheres in the same substratum as the flowers; this 
substratum being the blossoming trees [and this co-substrate- 
ness forms the basis of the figurative application of the epi: 
thet ‘in flowers’ to the Number]; just as we have in such 
expressions as the bitter sugar; though it is the taste that is 
‘sweet’ [and the reason for the applying of the epithet 
‘bitter’ to the sugar, and to the taste, is due to the fact 
that both taste and bitterness inhere in the same sugar. ] 


Var. P. 81. 


Similarly Number and other qualities must be regarded 
as different from the substance to which they belong, be- 
cause they have different names. The reason given is 
not sound, as we find many names of thingsthat are mere non- 
entities; for instance, ‘ pit’, and hole [which are the names 
of mere void, which is a non-entity |,” This argument ‘s 
not right; as evidently you do not know (what a pit is). The 
pit is only the äkāsha as limited by a particular configuration 
of composite particles qualified by colour and other qualities, 


The word Nm, etymologically meaning that which exists, here stands for 
number ; and eur? is that to which the number belongs—i. e. elephants, horses and 
chariots. And when the army, originally consisting of elephants, has some more 
elephants added to it, it is said to have become extensive. Thie shows that exten- 
aiveness is nothing more than num ber in an undefined form; and it is varying; on 
account of the possibility of further additions to, and subtractions from, the army. 
Tatparya. 

, not , nor seqe tee’ as read by the Chaukhambha Series, 
edition, is the correct reading. The sevre demands it and the Tufparya supports it 
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3 configuration of which the central portion is empty, The 
same is the case with the hole also. [And thus being Addsha, 
neither the pit nor the hole can be regarded as a void or 
non- entity]. 

The Opponent raises a further objection :— It is not 
right to regard a thing as different simply because we find 
it having a different name; (a) because as a matter of fact, 
we find different names applied to one and the same thing; 
for instance, we have such expressions as ‘the post of 
khagira wood’ [where, though the post is not different 
from the wood, yet they are spoken of by different 
names] ;—(b) secondly because we find a different name 
applied to a number of disjointed things;—as when 
we speak of a line of houses [where the line is nothing 
different from the houses]; and also a different name applied to 
a number of heterogeneous things—as when we speak of the 
virꝭ ka consisting of the triune* combination of Earth, Water 
and Fire’. (all this proves that we are not justified in 
deducing any conclusion from mere names or expressions.” 

None of the above reasonings is convincing: (a) It has 
been urged that with regard to one and the same thing we 
find different names used. This is not right; asin the case 
cited by you what tho word ‘khadira’ denotes is a certain 
substance characterised by a particular class-character ; the 
word post also denotes a certain figure; and a ‘ figure is 
only that particular form of conjunction which ìs called 
‘ prachaya’, aggregate or ‘conglomeration ; and it is certain- 
ly something differentt (from the khadirea). The same rea- 
soning applies to all similar expressions—~ such as the coil 
of the serpent’, ‘the body of the image’, ‘the ring of gold’, 

© The text here is hopelessly corrupt. Neither the Tétparya nor the Parishug- 
dhi helps us to trace the correct reading. The Chaukhambha Series edition reads 
t vir8kah ’ for ‘ vivikah'; ‘ vyühah’ is the word that gives scme sense; and has been 


adopted in the translation. It may be that virdka’ is the name of a certain prepara- 
tion consisting of the mixture of equal quantities of Earth Fire and Water. 


t The Khadira wood and the post, both being material substances, could not 
inhere in any one part of the post. 
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‘the body of the grinding stone, and so forth,— in every one 
of which the two words denote different things, () The 
case of the expression ‘the line of houses’ is analogo:s to that 
of the word ‘row’, which we have explained above. (c) As 
regards the third case, where different names are applied to a 
number of things as forming a ‘combination,’ called ‘viréka’it is 
Clear that ‘ combination ’ is only a form of conjunction (which 
always implies difference among the members in conjunction).* 
LA fresh objection is raised against the view that the 
Substance is something different from the qualities belonging to 
it]— As a matter of fact, we have no cognition of any sub 
stance apart from the aggregate of its qualities. It 
seems you have the following reasoning in your mind—* If 
the substance were something different from the qualities, 
then it would be perceived apart from these qualities; —as a 
matter of fact however, it is never so perceived ;—hence the 
conclusion is that there is no such thing as Substance (apart 
from qualities). But this reasoning is not valid: In-as 
much asthe non-perception can be due totwo causes; and 
your premiss [ That which is not perceived does not exist] 
is not true. With regard to every case of non-perception, 
there is adoubt as to whether there is no perception of a thing 
because it does not exist, (e. g. of the hare’s horns), or because 
the means of perception are absent (e. g. of the roots of a tree 
buried under the ground). If then, the meaning of your 
premiss be that there is non-perception of the substance 
because it does not exist’, then as this premiss would include 
the conclusion (that ‘the substance doesnot exist’), it would not 
be a right premiss [as the conclusion being by its very nature 
open to doubt, the premiss that includes that conclusion also 
becomes of doubtful validity]. If then, the meaning of your 
~ @ The reading of this sentence is corrupt and curiously enough, the reading 
of the corresponding passage of the Parvapaksa is also corrupt. We are unable 
to guess the correct reading and neither the Tatparya nor the Parishudghi affords 


in clueasto the reading. Asin the Parvapakga, so here also, we have adopted 
the reading vivékah’, though perhaps syahah may be a better reading. 
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premiss be that the non-perception of the substance is due 
to the absence of the means of its perception,—then also it 
cannot be accepted as leading to the desired conlousion; fo, 
it is not right to deny the difference (of the substance from 
the qualities) merely on the ground that there are no means 
available for cognising that difference. [As it is only on the 
strength of the absence of such means of cognising a thing 
as would be possible in the case, that you could rightly 
conclude the absence of that thing. If, lastly, you assert 
that you do base your conclusion on the absence of such poss- 
ible means of cognising the substance as apart from qualities, 
then] Your reasoning also becomes open to all the objections 
that we have shown against the former reasoning of yours, 
that ‘the substance is not different from qualities, because 
there is no cognition of it when the qualities are not cognised.’ 
(P. 77, L. 13). 

Thus we find that the more we examine the arguments 
put forward in support of the theory of non · difference (of Subs- 
tance from Qualities) the more do we find them supporting the 
theory of difference ; as it is found that while all 
proofs tend towards one—the view of difference. 
all of them tend against the other—the view of non-difference. - 

Thus it is established that the word of the Sitra, 
‘ prithivyadigunah’ should be taken asa Drandva compound. 
he reading of the printed text is defective. The Tafparya reads w wer- 
atures fatanfate; ı ` 


Vär. P. 82. 
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Bugdghi—Apprehension. The fifth Parméya. 
Buisyra. 


[Page 27, L. 8 to P. 27, L. 8.] 


Some people (the Sankhyas) have held the view that 
J ina, Coguition, is the function of Budg@hi, ‘ Intellection,’ 
which latter is a non-intelligent or unconscious instrument; 
while Upxlabdhi, ‘ Apprehension,’ is the function of the 
intelligent (Soul), which latter is not-active. And our Author 
makes the following declaration, with a view, it would seem,f 
to set aside this view. 


Satra (15). 


í INTELLECTION, ‘ APPREBENSION,’ AND ‘ COGNITION ’ ARE 
SYNONYMOUS TE RU $ (Sb rn 15). 


It is not possible for Cognition to belong to the uncons- 
cious instrument Buddhi; as if it were, then Buddhi could 
be a conscious entity; while there is a single conscious 


© The Sankhya theory is thus explained in the Tufparya:—Buddhi is a prodact 
of the three gupas, which are unconscious entities. Hence Buddhi also is uncousci- 
ous, Through the medium of the Sense-organs, the Budghi becomes modified into 
the form of the object. The faculty of consciousness on the other hand is unmodifi- 
able, and is even conscious. When Buddhi comes iuto close proximity to this cons- 
cious entity, it reflects within itself this conseiousness ; and thereby appears as 
itself conscious; and becoming modified into the form of the object, it cognises it; 
hence the modification of the Budghi into the form of the thing cognised completes 
the ‘ cognition of that thing, While the connection of the conscious entity, through 
reflection, with the Buckahi in the shape of the object cognised, constitutes a 
function of the consciuus Sou', and is called the ‘apprehension’ of the object by 
the Soul. Just as the moon though without light of own, reflects the light of the 
Sun, aud with this reflected light illumines objecta, in the same manner Buddghi, 
though itself unconscious, reflects the consciousness of the Soul and thereby 
engnises objects and makes them apprehended. 

t “ It would seem ” -This qualifying claure is added with a view to indicate 
that this refutation is not the main purpose of the Sitra. Tle Sigra is for the 
purpose of providing a definition of Buddhi; and the way in which the definition 
is put forward serves also the purpose of sotting aside the Sahkhya view. 

t Thus the definition of Buddhi comes ta be this—' That thing which is 
dengted by these synonyinous_wurds is Buddhi.' 
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entity, apart from the aggregate of the body, and the sense- 
organs*. 


Though the sentence composing the Sütra is for the 
purpose of providing the definition of one of the objects of 
cognition, yet it is taken as implying the other fact (the 
refutation of the Sankhya theory) by the force of the 
argument (implied in the mention of the synonyms). t 


VARTIKA on Sora 15. 


[Page 82, Line 3 to Line 22]. 


The Sūtra briefly indicates something else (viz: the 
the refutation of the Sankhya theory) while putting forward 
the definition of Buddhi, the turn of whose treatment has 
arrived $. 

Intellection is that thing which is denoted by these sy- 
nouymous wotds—‘Intellection,’‘ Apprehension,’ ‘Cognition.’ 
“ How can mere synonymous words constitute the definition 
of a thing 87 They can do so for the simple reason that 
they serve to differentiate the thing defined. The only 
purpose served by definitions is to differentiate things from one 
another; and as a matter of fact we find that no other thing 

® This refutation is thus explained by the Tatparya :—Buddhi cannot reflect 
the conscious Soul, in the way that the moon reflects the lisht of the Sun. As 
consciousness being non-modifiable, there can be no reflection of it. Hence it 


would be necessary to attribute consciousness to the Buddhi itself. So that every 
cognition will have two conscions agents. (See Vdrfika below). 


+ Thus explained by the Pasishuddhi. 


$ The Soul and other things that have been already defined are causes of 
Buddhi; so that after the definition of the causes, it is the turn of the 
definition of the Effoct—eays the Tafparya. ‘ 


§ The sense of the objection is that mere words depend upon connection only; 
ao that any word might, by convehtion, be applied to anything; so that no mere 
word can be a proper definition. The reply is that there are two kinds of 
words—Some have their denotation fixed by individual convention; as when the 
father gives a certain name to his child ; while there are others whose denotation 
is fized by a convention that is universally binding; as in the case of the word 
‘cow ' denoting the cow. And there is nothing incongruous in regarding Words 

of this latter class as proper differentiators of things—7' dfparya. 
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(save Buddhi) is denoted by the synonyms mentioned; so that 
being peculiar to the thing defined, they serve as its 
definition. 


The Bhagya says {Page 27, Line 8.]—The softtence of the 
Snira is taken as implying the other fact (the refutation of the 
Sd za theory) by the force of the argument. 

The meaning of this is that the function of Buddhi 
as (postulated by Saakhya) is set aside by means of the mention 
of the synonymous words. These people Lave held that Cogni- 
tion is the function of BudJhi, and Apprehension is a function 
of the Soul; and with a view to reject this view the Sütra 
declares that all these words—Buddhi (Intellection), Jñūna 
(Cognition) and Upalabdhi ’ (Apprehension) are synonymous ; 
so that Cognition being the same as Budd ii, cannot be 
regarded as a function of it, something different from 
itself, 


“ But what is the argument that implies all this?“ 

It is this: When one asserts that ‘the Soul apprehends’ 
and ‘Intellection cognises, he admits that both Soul and 
Intellection aro conscious entities. And if both were consciovs 
entities, then there would be * no possibility of any inference 
of cognition having a single agent, which is deduced from the 
fact of every cognition belonging to only one individual. 
That is to say, if Intellection were a conscious entity, and the 
Soul also were a conscious entity, then the Soul could never 
apprehend things touched by the Intellection; for the simple 
reason that the apprehensions of one conscious entity are never 
cognised by another conscious entity; as a matter of fact, 
however we find that the Soul does apprehend things touched 
by Buddhi; hence the couclusion is that there is a single 

The translation follows the interpretation of the Tufparya ; but this makes 
the presence of u necessary in the text. The text as it ande may be translated 


this :— The view that both are conscious entities would be met by the followiug 
re woning based upon the fact of every coguition belonging to only one agent.’ 
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conscious entity [and this is the same whose consciousness 
is admitted by all parties}. If (for the purpose of explain- 
ing the fact of a single cognitive agent) it be assumed that 
[there are functions of both, Soul and Buddhi, and] the 
function of the Cognitive Soul is non-different from that of 
Buddhi Ii. a., either that the function of both is one and the 
same, or, that though their functions are different, they can- 
not be distinguished |,—then it becomes incumbent upon you 
to point out the exact nature of the Soul (as distinguished 
from Buddhi)“ Well, Buddhi determines things, and the 
Soul apprehends them; that is to say, the Soul is conscious 
of things in accordance with such time and place in connec- 
tion with which Buddhi determines them.” But deter- 
mines and apprehends are synonymous terms; and it is 
not proper to regard those things as different which are 
spoken of by moans of synonymous terms; as we findin the 
case of the words dhvani’ and ‘na@gu.’ If it were not 80 
Ci. e., if things spoken of by means of synonymons words were 
different], then in the case of the words ‘dhvani’ and ‘ nada’ 
also the things denoted by them would be diverse! It may 
be held that “while the Soul apprehends things, Buddhi 
makes them known or apprehended.” ‘True; in that case 
the Soul of man cognises things by means of Buddhi, and 
it is not Buddhi that cognises things; when you say that 
Buddhi makes known things, this Buddhi becomes only an 
instrument of cognition.® 


Manas,—Mind, The Sisth Praméya. 
Budsya. — 
[Page 27, Line 9 to Page 28, Line 6.] 


Remembrance, Inference, Verbal Cognition, Doubt, 
Intuition, Drean, Imagination, as also the Perception of 
Pleasure and the rest,—all these are indicative of the existence 
of the Mind; and in addition to all these, we have the follow- 
ing also— : 


© So that Bugdhé would be the game as Manas -enys the Tdfhuryu. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 1-1-16 969 


Sorea (16).—THE NON-APPEARANOE OF SIMULTANEOUS COONI- 
TIONS IS INDICATIVE OF THE EXISTENCS OF MIND, (2). 


Inasmuch as Remembrance and the rest (enumerated 
above) are not brought about by the instrumentality of tho 
(external) * sense-organs, they must be due to some other 
organ. As a matter of fact, we find that even though at one 
and the same time several perceptible objects, odour and the 
rest, are in close proximity to the respectively perceptive 
sense-organs, the Olfactory organ and the rest, yet there is 
no simultaneous cognition of them ; and from this we infer 
that there is some other cause, by whose proximity cogni- 
tion appears, and on account of whose non-proximity cogni- 
tion does not appear,—this other organ being in contact 
with the several sense-organs, and helping them, and being 
non-pervasive (limited) in its dimension. If the proximity of 
sense-organs to treir objects, by themselves, independently of 
the contact of the Mind, were the sole cause of cognitions, then 
it would be quite possible for several cognitions to appear 
simultaneously. 


VIRTIkA on Si RA 16, 
[Page 83, Line 1, to Page 85, Line 4.] 
+The Bhasya (page 27, l. 9), says—Rsmembrance, Infer- 
ence, ein.; this means that Remembrance 
and the rest are indicative of the pres- 
ence of the Mind. Are these the only indicatives? No. 
„What then?” This also that follows (in the Sitra) :—i.e, 
t The non-appearance of simultaneous cognitions, As a matter 
of fact, we find that at times, even though the contact of 
several sense-organs and their objects is present, yet the cogni- 
tions of all these objects do not appear simultaneously; and 
from this it follows that there is some other organ capable 
of being in contact with the sense-organs and helping them, 
and nor · pervasive in its dimension, the presence and absence 


Vartika, Page 83. 


© This qualification is added by the Tdfparya. 

+ From here the translation has the advantage of the Chauxhambha Sanskrit 
series edition ; but the page references continue in accordance with the Bibliotheca 
Indica edition. i 
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of whose contact determine the appearance and non-appear- 
ance of cognitions. ‘ How does this conclusion follow? 
For the si:nple reason that the non-appearance of the effect 
(cognition) van only be due to some deficiency in the cause 
(the sense-contact ; and this deficiency consista in the absence 
of mind-contact). This is the meaning of the Snfra. 


“ How can Kemembrance and the rest which subsist in 
something else (the Soul), be indicative of the existence of 
the Mind ? ” o 

We do not mean that Remembrance and the rest are 
indicative of the Mind, because they subsist in it; * what we 
mean is that they are due to sone other instrument, 
because they are actions, and yet they are not the act ions 
of odour-cognition and the rest. That is to say, in our 
experience we have found that an action other than 
OJdour-cognition is due to an instrument other than the 
Odour-organ ; and so forth; as for instance, the action of the 
chariot ; aud Remembrance and the rest are actions; so these 
must be due to the dperation of instruments other than those 
of odour-cognition and the rest, Or, the reasoning may be 
put as follows: — Pleasure and the rest must be due to the 
operation of an organ other than the Visual and the rest, be- 
cause while being differen‘ from odour (colour) and such other 
objects (operated upon by the Vieual and other organs), they are 
objects of cognition, - just like chariots and such other objects 
(operated upon by agencies other than those of the ordinary 
sense-organs). As a matter of fact, we find that the chariot 
&o., are operated upon by such instruments as the axe and 


®© That is to say, Remembrance etc., are actions, and yet they are not brought 
about by the instrumentality of the Visual and other organs ;—therefore they must 
be due to the instrumentality of some other organ, Because tuey are tue specific 
qualities of the Soul; and all such qualities of the Soul must be due to the 
instrumentality of organs ; as we find in the case of all perceptional cognitions. 
So that the appearance of Remembrance must be due to the operation of an 
organ, and not to any such agency as chat of Impressions and the like. And to 
this organ we give the name Mind.’ 
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the like, which are other than the Visual and other sense- 
organs; and pleasure, etc., also are objects (like the chariot); 
hence these also must be operated upon by instruments 
other than the visual and other organs. 


An objection is raised :— 


“Tho non- appearance of simultaneous cognitions is a 
property belonging to cognitions; how then can it be 
indicative of the Mind? Even when a property is not 
related to a thing, if it were regarded as indicative of it, 
then everything would be indicative of everything; and we 
could in that case have such reasonings as— the Soul exists 
because the crow is black.’ Such reasonings however are 
impossible; so that a property that is not related to a thing 
can never be regarded as its indicative.” 


To this objection some people make the following 
reply :—Even though a property be not related to a thing, 
it can be indicative of it. For instance, when we see a 
fresh earthenware cup, even though this secing of the cup, 
does not subsist in the potter, yet it rightly indicates his 
existence, Similarly also the * sight of the revolving 
potter’s wheel [which also indicates the presence of the 
potter]. 


This explanation however is not right, What is indicat- 
ed by the fact (of seeing of the fresh cup) 
is, not the pregence of the potter, but 
only the spot, the point in space, as qualified by the presence 
of the potter; and certainly the presence of the cup also is a 
qualification of that same spot. Similarly when the spot is 
found qualified by the revolving wheel, it proves the fact of 
that same spot being qualified also by the presence of the 
potter. Thus we find that in no case is there au Inference of a 
thing from a character not related to it. 


© Both editions read ‘chakramadarshanam ', which gives no sense. ‘ Chakra- 
darshanam ’' gives better ranse. 


Vartika, Page 84. 


Downloaded from https://www.holybooks.com 


272 THE NYAYA-SOTRAS OF GAUTAMA 


“ In that case the non-appearance of simullanenus cogni. 
tions not being related to the Mind, how can it be indicative 
of this latter?” 


* The said non-appearance is not absolutely unrelated to 
the Mind, when we take the apperrance af simultaneous 
cognitions as the Subject, or Minor Term, of our inference 
“How so?” The apprehensions of Colour, etc., must be 
regarded as standing in need of other instruments, because 
they are never found to appear simultaneously ; for instance, 
in the case of a man well-versed in several handicrafts, we 
find that even though several instruments, in the shape of 
the axe and the rest, are before him at one and the same 
time, yet, they do not bring about, at the same time, any 
large number of objects, in the shape of the chariot and the 
like ; and this because all those instruments stand in need of 
the operation of his hands: in the same manner, inasmuch as 
the Eye and the other organs also are never found to bring 
about simultaneous cognitions, it is concluded that these also 
stand in need of the operation of some other instrument. 
Or again, we may meet tho objection by putting forward 
an inference in which the sense-organs are the ‘Subject’ or 
Minor Term. How?“ In the following form: — The Eye 
and the other organs, in all their operations, stand in need 
of another instrument, because they are never found to 
operate simultaneously; just like the axe and other instru- 
ments. 


A fresh objection is raised :—“‘ If then, the Eye and the 
other organs are incapable of apprehending their several 


© The only inference relevant to the present context, of which the appearance 
of simullaneous cogniticns could be the subject, may be thus stated: — The ap- 
pearancs of simultaneous cognitions is not possible because the perception o“ colours, 
eto., stands in need of an iustrument other than the Eye, etc.“; and then we can 
construe the next sentenco as proving the fact of the perceptions standing in need 
of other instruments ; the reasoning contained in this latter sentence having the 
apprehen ions for its Subject, and not the appearance of simulta” eous cognitions. 
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objects simultaneously, because they stand in need of another 
instrument,—then, why should there be no simultaneous 
cognition in the case of such objects as are all perceptible by 
the same sense-organ? Certainly the contact of the mind 
is not absent in the one organ! It will perhaps be urged 
that the non-appearance of simultaneous cognitions in this 
case will be due to the diversity of the objects related (to 
the organ). But then, how would you account for it in a 
case where several objects are actually related to the orgau 
at one and the same time? In the case of such several 
objects as the blue colour, and the like, where these objects 
come into contact with the organ one after the other, the 
diversity of the objects may account for the non-appearance 
of their simultaneons cognition. But in a case where several 
objects are actually in contact with the organ, how would the 
said non-appearance be accounted for? For example, [when 
you see the white cow walking, and the white colour, the ani- 
mal’s body and the motion are all in contact with the eye at 
one and the same time] why cannot we have the cognition 
‘the white cow is walking’ (where the three cognitions of the 
three objects would be simultaneous]? 


To the above some people make the following reply :— 
The non-appearance of simultaneous cognitions is due to the 
diversity in the desire for cognition (in the mind of the 
cogniser). The sense of this explanation offered by some peo- 
ple is that, even though a certain object may be related (to the 
perceiving organ), yet it is not cognised, if there is no desire 
(on the part of the cognitive agent) to cognise it. [So that 
when a number of things are not cognised at one and the 
same time, it is due to the fact that the desire for cognising 
all of them is not present at one and the same time]. 

This expianation is not right:as this would lead to the 
rejection of Mind; if the uon-appearance of simultaneous 
cognitions were due only to the diversity inthe desire for the 
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several cognitions, then, Mind should be rejected altogether. 
(IE, in the case of one set of cognitions, the non-appearance be 
held to be due to thediversity in the desire for cognitions, then] 
in other cases also there would be no bar prohibiting the pos- 
tulating of the same diversity in the desire for cognitions ; 80 
that there being no use for the Mind, it should be rejected.“ 
But there are cases where even though the desire for oognis- 
ing many things is present, simultaneous cognitions do not 
appeur; and for this some other explanation than diversity of 
desire for cognising should be found. Hence the non-appear- 
ance of simultaneous cognitions must be regarded as due to 
some other cause (than the diversity of desire for cognising). 
“ What is that cause? The cause lies in the very nature of 
instruments. That is to say, it is in the very nature of 
Instruments.that they never act unless they are. operated 
upon (by an intelligent agent); and in the same manner it is 
also in their very nature.that even though related (to objects), 

they do not have more than one action 
Wat a time; that is to say, even though 
it may be related to several objects, an instrument can never 
have more than one action at a time; and feven though the 
Soul may be the supervisor or operator of the instrument, 
yet, inasmuch as the fact of the Soul being related to more 
than one organ at one and the same time cannot be denied, 
some other cause (than tlie supervision of the Soul) should 
be found for the non-appearance of simultaneous cognitions. 
And this cause is no other than the Mind. Thus: is the 
existence of Mind established. 


Vartika, Page 86. 


© As Apparent Inconsistency of the non-simultaneous cognitions is the only 
basis for the postulating of Mind; so that when another explanation, in the shape 
of diversity in the desire for cognitions, is found for the non-simultancous cogni- 
tions, the inconsistcncy ceases; heuce there remains no basis fur the assuming of 
Mind. | 

+ The supervision of the Soul cannot acconnt for the non-simultaneity of 
cognitions ; as when several causes are preuout, the Saul does bring about several 
effects. For instance, oue aud the same boy aecompan es his teacher, carries his 
water-pot, aud repeats his lessons —all at one sud the same time — Tüf uỹu. 
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Pravrilti, Activity—-Seventh Praméya. 
Burisya. 
[Page 28, Line 7 to Page 28, Line 11.] 
After Mind comes the turn“ of Activity; and 
ACTIVITY CONSISTS IN THE OPERATING OF SPEECH, OF MIND 
AND OF Bopy. (Sopera 17.) 


„By the word 4udd@hi’ in tho Stitra the Mind is meant,— 
the word being taken in the sense of that by means of which 
things are cognised (buddhyaté anaya)F. 

t The various operatings’ by the body, by Speech and 
by the Mind are virtuous and sinful; and are of ten kinds. 
And this we have already explained above under Sūtra 2. 


Vintika. i 
[Page 85, Line 5 to Page 85, Line 13.] 
Activity consists of the operating of Speech, of Mind, and of 
Body—says the Siitra—i.e., of operations dy Speech, by Mind 
and by Body. 


° As Activity belongs to the Mind (see Si¢ra), Activity has to be defined after 
Mind has been described. 

t The word buddhi’, when explained as buddhyafé iti, that which is ap- 
prehended, denotes cognition ; and when explained as buddhyat anayd’, it denotes 
the instrument of cognition, Mind. 

$ Says the Td{parya :—Operations are of two kinds—some give rise to cogni- 
tions; others give rise to action. For iustance, t':e operation of Speech becoines the 
cause of virtue or sin according to the nature of the cognition that it produces (in 
the mind of the person spoken to). So that ‘Speech’ must be taken here to stand 
for all those operations that bring abont cognitions ; and thus the operations of the 
Eye and other organs, which consists in the perceiving of agreeable or dis- 
agreeable things, become included, Operations leading to Action are of two kinds — 
that having the Body for its cause, and that caused by the Mind. 

These two expressions are explained by the Parishudghi to mean—' that of 
which the body is the object’ and ‘that of which the Mind is the object’. For 
instance, the operation or effort involved in the actions of giving, stealing and the 
like, have all got the Body for their object; as it is the Body that is active; 
similarly, sympathy, jealousy and the like are operations having the Mind for their 
object ; as it is the Mind that is active. This explanation of the two expressions— 
‘t Kayunimit{a' and ‘ Aſunquimi f fd - are necessitated by the fact that otherwise 
all operations could be called both Kayanimit(d and Manonimi{(é ; as there is not 
a single action uf man in which both Mind and Body are not the vause. 
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This Activity is both virtuous and sinful; and is of len 
kinds. Virtuous activity consists in—(1) giving shelter, (2) 
serving and (3) giving—these by the Body ;—(4) telling the 
truth, (5) telling what is salutary, (6) saying what is agree- 
able, and (7) reading—these by Speech ;—and (8) mercy, (9) 
aspiration, and (10) faith—these by the Mind, The contraries 
of these ten constitute the sinful activity. 

An objection is raised :— All Activity being momen- 
tary,— it is impossible that it should be the cause of birth 
(as has been held). That is to say, in view of the fact that 
every operation exists for a moment only, it is not right to 
regard it as the cause of birth; and the fact of Activity not 
being the cause of Birth goes against what has been declared 
in Sütra 2 above (where it has been stated that Birth is due 
to Activity). 

The answer to the above objection is that there is no- 
thing in the present Sütra which goes against what has been 
declared in Siitra 2; as in Sütra 2, the word ‘Activity’, 
s Pravritti’, ae for the resulis of Activity; Virlue and 
Vice (Dhirma and Adharma) are the direct results of all 
Activity ; and it is these that have been spoken of by the 
word ‘ Activity, in Sūtra 2; and the justification for this 
figurative use of the word lies in the fact that Activity is the 
cause of Virtue and Vice; and such usage is common; for 
instance, we have such assertions as food is the life of living 
beings’ [where food, which is the cause, the means of living, 
is spoken of as life itself.] 


Dosa—Defect.—The Eighth Praméya, 
Safra (18), 
(Soraa 18).—Drrrors BAVE URGING OR INCITING FOR TYEIR 
DISTINGUISHING FEATURE, 


e Birth occurs in the next life; hence it caunot be due to the activity of the 
present life ; as all such activity sauh in a moment, and cannot be present when 
the efoct—-next birth--appears. 
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Brisya. 


CP. 28, L. 18 to P. 29, L. 4] 


*< Inciting’ means causing activity. Attachment and the 
rest incite, or cause the activity of, man towards virtuous 
or sinful deeds; and whenever there is ignorance, there are 
attachinent and aversion.t 


Objection — Everyone knows what these Defects are ; 
why are they described by means of a definition?“ 


As a matter of fact, persons qualified by attachment, 
aversion and ignorance (which are the inciters to activity) 
are distinguished (or characterised) by their action: the man 
who has attachments does that action whereby he experiences 
pleasure or pain; similarly the man who has aversion, or 
one who has ignorance. (And it was necessary to bring out 
this fact of Attachment &c. being the cause of activity, in 
order to produce disgust against them; which fact could not 
have been brought out by the mere mention of Attach- 
ment and the other Defects; for] when the words attach- 
ment,’ ‘ aversion’ and ‘ignorance’ are used by themselves, 
not much is expressed by them.{ 


The action of the inciter can be understood only after that of the incited has 
been understood; hence after the definition of Activity comes the turn of its ex- 
citant, Defects.—Tdfparya. 

Both Attachment and Aversion arise fron ignorance ; and urge the man to 
activity ; so that ‘inciting ' is a peculiarity of Attachment and Aversion; and this 
peculiarity subsists in the same eubstrate as the ignorance.— ufparya. 


In explaining this, the Parishuddhi draws a distinction between pravarfaka 
that which incites) and pravarfand, (the action of inciting). What incites men to 
activity are ignorance and the consequent Attachment and Aversion towards the 
object on which the activity turns; and the inciting is towards this activity, which 
is tue means leading to that object, and with regard to which also there are ignor; 
ance and consequent Attachment and Aversion. | 


tThe Tétparya explaine—All that the words express arc the -mere forms of the 
defects ; and they give no idea of their being excitants of activity; and until thie fact 
is brought out, there would be no diagust sgainst Defects ; as there is nothing wrong 
in Attachment or Aversion per se; it is only when they give rise to activity bringing 
pleasure and pain, tnat they come to be recognised as soinething to be shunned. 
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VARTIKA. 


LP. 85, L. 15 to 86, L. 2]. 


Defects have inciting for their distinguishing Seature— 
says the Sutra. The question is asked What is this 
inciting d The answer is that inctting is that by reason 
of which man is forced, helplessly, to act; when a man acts, 
he is incited by the defects, Attachment and the rest; and 
thus this inciting being the cause of activity, is called 
‘pravarfana’, the means of activity (pravarfayafi iti.) ; 
just as we have the words ‘ka@ran@’ (which means the means 
of doing), haraya (the means of taking away) and the like. 
But how is this inciting known P“ The fact that there 
is inciting (done by the Defects) is known by each person 
directly by Perception so far as his own activity is concerned ; 
and in the case of the activity of other persons, the fact is 
known by Inference ; just as the fact of the Soul being the 
object of the notion of ‘I’ (self-consciousness) is known by 
each man directly by Perception; and this self-consciousness 
is not got at either by means of Inference or by means of 
Word. “ Why is it not known by Inference?” For 
the sim ple reason that there is no probans available (whereby 
the inferential cognition vould be obtained). And why 
cannot it be got at by means of Word (Trustworthy Asser- 
tion)?” Because it involves a conception that cannot 
be obtained by any teaching or instruction. From all this 
it follows that like Colour &o., the Soul of each man is 
perceptible to himself, while the Soul in another man’s body is 
inférred from his activity and cessation from activity. 


“What is known 1s the defert, and not the fact of the defec“ being tke excitant 
to activity '~Tdtparya, 


That my activity has been due to a certain attachment or aversion in myself 
can be known by myself alone; and cannot be taught to me. 
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Préfyabhava, Rebirth.—Thea Ninth Prameya. 
| Safra (19). 
o REBIRTH CONSISTS IN BEING BORN AGAIN. 


Buisya. | 
[Page 29, L. 6 to, p. 29, L. 11.) 

Having died, when [the Soul] is born again in an animate 
body, this being born again constitutes the Rebirth of that 
Soul), which is born,—i.e., becomes connected with the 
body, the sense-organs, the mind, apprehension, and experi- 
ence; and bing born aguin consists in repeated connection 
with the body etc. ;—the word ‘repeated’ denotes recur- 
rence.t The literal meaning of the word Préfyabhava’ may 
be thus explained :—When the Soul, subsisting in a particu- 
lar animate body, abandons the body eto., previously occupied, 
then it dies (praifi); and when it takes possession in another 
body, of another body and sense-organs etc., it is born (bka- 
vats) ; so that prétyabhava is birth (bhava) after having died 
(prétya). The recurrence of this process of birth and death 
should be regarded as without beginning, and ending only 
with Final Release. . 


V&artixa on SörRA 19. 
[Page 86, Line 4 to Line 17.) 

Rebirth consists in being born again—says the SAfra; 
that is to say, Rebirth is transference into another body 
after the abandoning of the previously occupied body ete. 
The mention of the word ‘repeated’ (in the Bhagya) is with. 
a view to indicate the beginninglessness of metempsychosis ; 
the meaning being that birth and death recur again and 
again; which shows that metempsychosis is without beginning. 

What is this Metempsychosis ?“ 

Metempsychosis. consists in the unceasing process ot 
effective causal activity among Pain, Birth, Activity, Defect 
and Wrong Cognition (mentioned in Sütra 2). And this pro- 
cess is without beginning; as there is. no restriction as to 

The Tatparya omits to mention the ground for the treatment of Rebirth after 
Defect. The Parishuddhi saye—Rebirth is the acquisition of the Body etc., down to 
Defects, after the abandonment of the same ; so that it is only natural that Rebirth 


should be dealt with after these. | 
t‘ Recurrence” of connections with body eto., implies also the abandoning of 


these.— Paris ui. 
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any particular order of sequence among the said ‘ Pain’ and 
the rest. For instance, if it were held that Pain comes first, 
then this could uot be right; as there is no Pain without 
Birth s—If Birth were held to come first, this also would 
not be right; as there can be no Birth without Merit and 
Demerit ;—if Merit and Demerit be held to- come first, this 
also would not be right; as these are not possible without 
Attachment and Aversion ;—lastly, if it be held that Attach- 
ment and Aversion come first, this also will not be right; as 
Attachment and Aversion never appear without Ignorance. 

Then, Ignorance muy be taken as the beginning of the 
series.” This also will not be right ; as there is no Ignorance 


without Body and the rest. 
This cansal activity among Pain and the rest, down to 


Ignorance, being unceasing, constitutes Metempsychosis ’, 
mar — also called (in the scriptures) ‘ Ajaratjaribhava.’ 

“ This Birth and Death (samsa@ra),—does it belong to the 
Soul or to the Mind ?” If by ‘samsara’ you mean the 
action (of entering and moving off from the Bodies), then it 
belongs to the Mind; asitis the Mind that actually moves, 
t samsarafi’, on the other hand, if by ‘sans@ra’ you mean 
experiencing (of pleasure and pain) [as it really is], then 
it belongs to the Soul; as it is the Soul that experiences 
pleasure and pain. 

Fruition, Phala.—Te —Tenth Praméya. 
Safra 20. 
© FRUITION IS A THING PRODUCED BY Activity AND Derecr. 


Buigya 
[Page 29, L. 18 to P. 80, L. 2]. 


Fruition consists in the 5 of pleasure and 
pain, as every action leads to pleasure and pain. And as 


Ž — —— — — 
Fruition is the direct result of man’s activity alone but the, Sutra adds De- 
facis elso with a view to show—(1) that defects are the cguse of. Activity and (2) 
that Pleasure and Paiu (which constitute Fruition) are the result of Defects also. 
It is only when the soil of the Soul is imigated with the water of Defect- that the 
seeds of Merit and Demerit produce. the fruits of Pleasure and Pain '—Zafparya. - 
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pleasure and pain appear only wher the Bod y, the Sense- 
organs, the Objects and Apprehension are present, what are 
meant to be included under the name Fruition“ are plea- 
sure and pain along with Body and the rest; so that all these 
(Pleasure and Pain along with Body &c.) constitute the 
Fruition, which is a thing produced by Activity and Defect. 
Each time this Fruition is received by man, it is relinquished 
by him ; and each time it is relinquished, it is again received ; 
and there is no end“ or absolute cessation of these receiv- 
ings and relinquishings ; and it is by this unceasing current 
of receivings and relinquishings that the entire worldly 
process is carried on. 
This same (Body and the rest) [constitute Pain, defmed 
in the next Sütra!. 
ViRTIKA. | 
[Page 86, L. 19 to P. 87, L. 2.] | 
Everything that is produced, e.g., the Body and the rest, 
is a ‘fruit’ or ‘fruition’; as every one of such things is 
brought about by the agency of Merit and Demerit. If we 
regard the primary or principal fruit slone as constituting 
Fruition, then the experiencing of pleasure and pain is the 
only Fruition; as this is what- it ultimately leads to. But 
inasmuch as the experiencing of pleasure and pain is the 
final result of Merit and Demerit,—and 
there is no possibility of this experiencing 
without the Body, the Sense-organs and the rest,—with a 
view to this fact, it has been held that Merit and Demerit 
bring about the experience of pleasure and pain only after 
having brought about the Body &o.; so that the word ‘ frui- 
jon is applied, primarily, to the experiencing of pleasure 
and pain, and secondarily to the Body (and the rest). 


The Parishuddhi adde that the author of the Sifra will hitnself describe in 
Adh. VI how Defects help Activity in the bringing about of Fruition. 

On the word Arthah’, ‘thing,’ in the Sützra, the Zaégparya rcinarke—‘ The word 
is put in for including all kinds of Fruition, primary as well as secondary; the pri- 
mary fruition consistiug in Pleasure and Pain, and the secondary in the Body, the 
Sense - organs and the rest—says the Purishuddhi. i 

. © < Nigth@’ is mere end,; and as there is some sort of an end to Pleasure and 
Pain &. at each Dissolution, the Bhagya corrects itself and adds the word Parya- 
vasdnam absolute (pari) cessution (arasd uf. Tatparya. 


Var. P. 87 
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Pain, Dukkha.—Eleventh Prambya. 
Sura (21). 
PAIN is THAT WHICH is CONNECTED WITH ANNOYANCE. 


Buidsya. 
[P. 80, L. 4 to L. 7.] 


By Annoyance *’ here is meant suffering, injury. Every 
thing, (i. e. Body &c. and also Pleasure and Pain), being in- 
termingled with d. e. invariably accompanied by, never exist- 
iag apart from—pain, is inseparable from Pain; and as such 
is regarded as Pain itself. Finding everything to be inter- 
mingled with Pain, when one wishes to get rid of Pain, he 
finds that birth (or life) itself is nothing but pain; and thus 
becomes disgusted (with life) ; and being disgusted, he loses 
a eee and being free from attachment, he is re- 
eased. 


VĀRȚIKA, 
[P. 87, L. 5 to Line 22.] 


This same—i. e. the Body &c.—being connected with 
annoyance, is called ‘ Pain’. Primarily, it is pain alone that 
can be called Dukkha’. The word lakgana’ (in the Sitra) 
means connection. All these—Body and the rest— are con- 
nected with pain: The body is the cause of pain; so that 
in this case the connection consists in the causal relation ; 
—the Sense-organs, the Objects aud Apprehension are the 
instruments of pain; so that in the case of these, the con- 
nection’ consists in instrumentality ;—Pleasure never exists 
apart from Pain; so that in this case the connection con- 
sists in invuriable concomilance. Primarily, however, Pain itself 
alone can be regarded as Pain [everything else being so re- 
garded only on account of being connected with Pain]. | 


Some people bave held that everything is Pain, pri- 
marily by itself. But this is not right; as this is against 


© ‘ Annoyance’ here stande for the feeling of annoyance ; su that it refers pri- 
marily to Pain; but secondarily to the-Body and the rest also; - all of which are 
necessary factors in tne feeling of pain.— Za frarya, 
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well-known facts of perception : Pleasure is something that 
is distinctly perceived; so that its existence cannot be entirely 
ignored. But Pleasure is only a form of Pain. That is 
to say, Pleasure is only a particular phase of Pain; and it is 
nothing independently by itself." This also is not right; 
as the negative particle is not added to what is only a parti- 
cular phase of a thing; in no case do we find the negative 
particle added to what is only a particular form of a thing; 
for instance, a particular Brahmana is never called a non- 
Brähmana; similarly if Pleasure were only a particular 
form of Pain, it could not be spoken of as not Pain’ (as it 
is actually called). Then again, if there were no Pleasure, 
Dharma or Merit would be entirely useless. Why so?” 
Because Merit has been regarded as the means of Pleasure; 
so that if there is no Pleasure, there is no use for Merit. 
Nor will it be right to regard the mere negation of Pain as 
the result of Merit ; as in that case Merit will come to have a 
negative result ; that is to say, the result of Merit will become 
a merely negative entity; and [this would not be right; as] 
in ordinary experience we find a two-fold activity among men: 
One man acts with a view to obtain something desirable (when 
the result aimed at is positive), while another acts with a view 
to avoid an undesirable thing (where the result aimed at is 
negative); and if there were nothing desirable (i. e., affording 
pleasure), then this two-fold activity would not be possible 
[every action being, in that case, undertaken for the purpose 
of avoiding that which is undesirable, i. e., pain}. Then 
again (if there were no Pleasure) there could be no such advice 
as that Pleasure should be looked upon as Pain’; as there 
could, in that case, be no counter-entity (of Pain, in the shape 
of Pleasure, which could be looked upon as Pain). Lastly, 
(if there were no Pleasure) there could be no attachment; as 
no one is ever actached to Pain. For all these reasons we 
conclude that all things cannct be regarded as ‘Pain’ 
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themselves; and the fact is that all things are regarded as 
‘Pain’ because of the teaching that they should be so regarded 
[and in reality Pain is not the only entity]. 


Apavarga— Final Releave—Twelfth Praméya. 
SRtra (22). 
Buisya. 
| Page 30, Line 8.] 


When there is an end, an absolute cessation [of the series 
of receivings and relinguishings of Fruition], this is what 
constitutes Final Release, (which is thus defined) :-— 


ABSOLUTE FREEDOM FROM THE AFORESAID (PAIN &c.) 18 
Fina, Revease (S0. 22). 


Brisya. 
[Page 30, Line 10 to Page 84, Line 2.) 


Release is absolute freedom from that—from the aforesaid 
Pain, i.e., from birth“ How is this?“ When there is a 
relinquishing of the birth that has been taken, and the non-re- 
sumption of another, — this condition, which is without end (or 
limit) is known as Final Release by those who know what 
Final Release is. This condition of immortality, free from 
fear, 1 imperishable (unchanging), consisting in the attainment 
of bliss, is called ‘Brahma.’ 


® The word faf in the Sd tra stands, not only for Pain proper, but also for all 
such products as the Body, the Sense-organs &c, to everyone of which the name 
Pain is applied in its secondary sense.—Tdatparya, 

t The ‘fear’ meant here is the fear of being born into the world; the epithet 
‘unchanging’ is added with a view to deny the view that Brahma evolves 
itself into diverse names and forms ; the phrase ‘condition of immortality ’ is meant 
to exclude the Bauddha theory that Release consists in the absolute cessation of the 
mind, ressembling the extinguishing of the lamp.—Jétparya. The Pasishudghi 
adds Evolution is of two kinda - (1) the material object itself ceases and another 
bject takes place, which idea of evolution is favoured by the Baudgha ; and 
(2) the.object remaining intact, there is a change of its qualities; this form of 
Evolution being held by the Saahiya. Neither of these two is possible in the oase 
of Brahma; as in eithor case it would be transient. 
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Some people hold the view that in Final Release what 
is manifested is the eternal pleasure of the Soul, just like its 
vastness; and when that happiness is 
manifested, the Soul is absolutely free, 
and becomes happy.“ 


Bhagya, Page 31. 


This position is untenable ; as there is no proof for what 
is here asserted ; that is to say, there is neither Perception, 
nor Inference, nor Word of Scripture to prove that ‘like its 
Vistness, the eternal pleasure of the Soul is manifested in 
Final Release.’ 


Then again, the above view of the Védginfiu meaning 
that (in Final Release) there is manifestation—i.e., feeling 
or experience—of the eternal (ploasure), —it behoves him to 
point out the cause of this ‘ manifestation.’ In othee words, 
when it is asserted that there is expurienced a feeling or 
knowledge of eternal (pleasure), it is necessary to explain 
what is the cause of this minifestatioa—i.e, the cause whera- 
by it is proluced. (u) If it be held that the manifestation, or 
experiencing or feeling, of pleasure is eternal, like the 
pleasure itself [so that there can be no production of it b 
any cause, which, therefore, need nut be pointed out],—then 
there. would be no difference betweon the Soul released and 
the Soul still in the meshes of birth and rebirth. That is to 
say, just as the released Soul is endowed with the eternal 
pleasure and its eternal experience, so also would be the Soul 
that is still involved in birth and rebirth ; as both these Souls 
are eternal [and would therefore be equally endowed with 
the pleasure, which also is eternal, and as such cannot be 
absent at any time, even before Final Release]. And if this 
be admitted, then people would be cognisant of the ooncomi- 
tance and simultaneity (of Final Release) with the result of 
of Merit and Demerit. In other words, we would be cognisant of 
the concomitance and simultaneity of the eternal feeling of 
eternal pleasure with that pleasuro and pain which, brought 
about by Merit and Demerit in the substrates (viz., the souls) 
wherein they are produced, are experienced by turns! And 
there would never be any substrate (soul) where either 
pleasure or its experience would be absent; both of these 


© We have the text rijddnam &nandam b ahma, where all the three apf, ear 
as synonymous ; so-that Brahma is of the nature of happiness ; and as Brahma is 
eternal, the happiness also must be eternal. Hence in the phrase ‘happiness of 
the Soul,’ the preposition of has the sense of apposition. —7'atparya, 
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being ez-hypothesi, eternal! (b) If, on the other hand, it be 
held that the feeling of pleasure is not eternal, then it 
becomes necessary to point out its cause; i. e., if it be held 
that the manifestation in Final Release, of the eternal 
pleasure, is not eternal,—then it becomes necessary to point 
out the cause from which that manifestation proceeds. 
As regards the Mind-Soul contact it can be such a 
cause only when aided by other causes; i. 6., if it be held that 
the Mind-Soul contact is the cause of the said manifestation of 
pleasure, then it would be necessary to point out some other 
cause which aids the said contact (in bringing about that 
manifestation of pleasure).* Ik Merit be held to be that auxil- 
liary caus? then the cause of this has to be pointed out; i. e., 
if Merit be held to be that other accessory cause, tnen it be- 
comes necessary to point out the cause from which that Merit 
proceeds | which, through the Mind-Soul contact, brings about 
the manifestation of eternal pleasure], 
The merit that is produced by Yogio 
contemplation, being a product, must have an end ; so that if 
the product of this ephemeral Merit (in the shape of the said 
manifestation) were held to be eternal, this would involve an 
incongruity (the continuance of the product in the absence 
of the cause) ; consequently it is necessary to regard the said 
manifestation also as coming to an end on the cessation of 
the Merit. That is to say, if the Merit brought about by 
Yogic contemplation be the cause of the Merit that brings 
about the manifestation of pleasure, then, inasmuch as the 
continuance of the product after the cessation of the cause 
would involve an incongru'ty, it would be necessary to admit 
that, when the Merit ceases,—as it must cease, being itself a 
product,—there must fullow the entire cessation of the feel- 
ing of pleasure. And when the feeling of pleasure is absent, 
the pleasure itself is as good as non-existent. In other 
words, if there is a cessation of the feeling of pleasure, on 
account of the disappearance of Merit, then it can not be 
true that eternal pleasure is felt; as there is nothing to 
determine whether the feeling is absent, because the pleasure 
itself is absent, or that the feeling is absent even though the 
pleasure is present. Nor will it be right, with a view to 
escape from these difficulties, to hold that the Merit is 
eternal, as] there is nothing to prove that the Merit is 
imperishable ; for the simple reason that it is something that 


Bhasya, Page 32. | 


. © Alone by itself, the Mind-Soul contact can bring about nothing. 
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is produced. That is to say, there can be no arguments to 
prove that the Merit produced by Yogic cont +:nplation does 
not perish ; on the other hand, there is a clear argument to 
the contrary—viz., ‘a thing that is produced is non-eternal 
[and Merit being profuced, must be ephemeral].’ In case 
there were a person whose feeling of pleasure never ceased, 
he alone would bə justified in arguing that the cause of that 
feeling (Merit) is eternal. But if Merit were eternal, there 
would be no difference between the man that has been 
released and one who is still in the meshes of birth and re- 
birth, -as we have already pointed out above (page 2], line 
6). What we mean is that, just as in the case of the released 
man, the pleasure as well as the cause of the feeling of that 
pleasure are both eternal,—and there is no cessation of the 
feeling itself, for the simple reason that the Merit, which 
causes the feeling, is eteraal,—so in the case of the 
worldly man also [as his Merit also would be eternal, 
its effects, in the shape of the feeling of pleasure, would also 
be eternal]. And this would mean that Final Release is 
co-existent with the feelings of pleasure and pain brought 
about by Merit and Demerit“. It might be argued that (in 
the cas» of the worldly man) the presence of the Body, and the 
Sense-organs is the cause of obstruction (of pleasure-experi- 
ence) ; but this cannot be right; as the Body etc. are for the 
very purpose of experience ; and there is no reason to prove 
the contrary. In other words, our Opponent might put 
forward the explanation that in the case of the man who is still 
in the meshes of worldliness, the presence of the Body 
etc., obstructs the operation of the canse that leads to the 
feeling of eternal pleasure; so that there is a clear diffe- 
rence between the worldly man and the released man (in 
whose case, the Body cic., having fallon off, there is no 
obstruction). This however is not right; as the only pur- 
pose for which the Body, the Sense-organs and the rest 
exist is to bring about experiences; so that it is nob possible 
that they should obstruct or hinder the experiencing 
(of eternal pleasure), specially as there is nothing to prove 
that there is any sort of experience for the Soul deprived 
of the Body and the rest. 


[On p. 31. 1. 2, the Author has said that there is 
no proof in support of the view that final Kelease consists 


© As it is suc! feelings that abound in worldly existence; and both worldly 
Existetice and Release have been shown to be co-eterual. i 
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in pleasure. In order to meet this, the Védantin puts for- 
ward proofs in support of his viewj (1) Tue activity of 
of man is always for the purpose of obtaining what is 
desired. Ik this bə urged as a proof in support of the 
Vēdānta view, then we deny this; as activity is (also) for the 
urpose of removing the undesirable. That is to say, the 
sdäntin might put forward thefollowing argument.— The 
instructions in regard to Final Releass, as also the activity of 
men desiring Final Release, are both for the purpose of obtain- 
ing what is desirable; and neither of the two can be absolutely 
useless. But this reasoning will not be right; as the ins- 
truction relating to Final Release as well 
Bhigya, Page 33. as the activity of men desiring Final Release, 
may both be also for the sake of avoiding or removing what is 
undesirable. That the said activity is for the purpose of remo- 
ving something undesirable (and not always for obtainting 
what: is desirable) is also proved by the fact that there is 
nothing that is absolutely desirable, and not mixed up with 
an un tesirable element; so that what is desirable also be- 
comes undesirable; and thus when one is active towards the 
removing of something undesirable, he comes to remove or 
renounce also what is desirable; as removing by discri- 
mination is not possible, i. e. it is not possible to remove the 
oue without also removing the other. 

2. As regards the renouncing of what is desirable, this 
applies with equal force to the case of the Body etc, That 
is to say, the Védantia might put forth the following argu- 
ment— We see, as a matter of fact, that people renounce 
tbe ordinary transitory pleasure and seek for the more 
lusting pleasure (which proves the presence of a pleasure 
that is ever-lasting; and this is Final Release).’’ But on the 
analogy of this arguinent, you might also argue that, because 
in or linary life people are found to renounce their ephemeral 
Body, Sense-organs and the rest, this indicates the presence 
of an eternal set of Body etc., for the released man; and 
in this manner you will have really established the singularity 
or aloofness and self-sufficiency of the released man | F If it 


© The real seuse of this argument it thus explained by the Zufpurgs— The 
scriptures urge men to activity towards the obtaining of Final Release; and in 
Ordinary experience we find that it is oaly when a man desires something that 
he asta towa-ds its saoccoineplishment ; an! as pleasure is tho Only thing dosirai le 
it follows that Final Release must consist in pleasure.’ 

+ In seeking to preve that the man bevo nes f ee. isolated, yeu come to prove 
that it is eternally beset with the entire set of Body, sense-organs and all the rest of it 
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be urged that this would be against all proof, that would 
apply with equal force to both parties. In other words, it 
might be urged that the eternality of Body eto, being con- 
trary to all evidence, it would not be right to assume such 
body eto. for the released man. But this could be said with 
equal force with regard to Pleasure also: that the eternality 
of Pleasure being contrary to all evidence, it is not right to 
dssume such pleasure for the released Soul. 

(3) Inasmuch as the absolute cessation of metem- 
psychic pain could be spoken of as ‘ Pleasure,’ there would 
be no incongruity (in the view that Pleasure consists in the 
cessation of Pain), even thongh there be scriptural texts 
describing Release as ‘Pleasure.’ That is to say, even though 
there be certain scripture-texts to the effect that ‘absolute 
pleasure belongs to the released man, —yet, such texts could 
very well be taken as using the word ‘pleasure’ in the 
sense of ‘absolute cessation of pain;’ in fact in ordinary 
parlance, we often find the word ‘pleasure’ used to denote 
the cessation or absence of pain. [So that the view that 
Final Release consists in the cessation of pain is quite in 
keeping with the said texts), 

(4) Further, * until there is a renunciation of the desire 
for eternal pleasure, there can be no attaining of Final 
Release; for the simple reason that all desire or attachment 
has been held to be a bondage, That is to say, if it be held 
that in Final Release eternal pleasure is manifested, then, 
in accordance with this view, whenever a man would put 
forth activity for the attaining of Final Release, he would do 
so only under the influence of a desire for the eternal pleasure; 
and being so influenced, he could never attain Final Release; 
nor would be deserve the attainment of Final Release; as 
desire of all kinds has been held to be a bondage; and it is 
not possible that a man should be released while he is 
under bondage | 

t On the other hand, when a man is free from desire 
for pleasure, there isno longer any feeling of aversion or 


© The reading syaprahdnd' gives no sense; the‘ Pandit’ edition, as also sll 
the manuecripte consulted, read sy€prahané.' 

+t This is added in anticipation of the following objection :—" If Final Release 
consists of the removal of pain, then man's activity towards it could be due only 
to aversion to pain; and aversion is as much a bondage as desire.” The sense of 
the reply is that there is real aversion only so long as there is ao desire for 
eomething,—the aversion being against that which obstructs the fulfilment of 
the desire, ö 
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undesirability (with regard to anything). In other words, 
when the man’s desire for eternal pleasure has disappeared, 
the desire for eternal pleasure being not there to obstruct 
(his path towards Final Release), oat the activity towards 
Release thus emanating from one who has renounced desire]. 
whether the man does, or does not, really obtain eternal 
jleasure, in either case, there is no doubt as to his attaining 
inal Release.“ 


VARTIKA. 
[Page 88, Line 2 fo Page 91, Line 5.] 


Absolute freedom from the aforesaid is Final Release 
says the Safra. This means that Final Release consists in 7 
absolute separation from pain, consisting in Body, the Sense- 
organs, &c. 

Some philosophers { have held that Final Release 
consists in the absolute manifestation of pleasure ; they declare 
that Final Release is only the consummate manifestation or 
feeling of pleasure. But it cannot be so; as there is no proof; 
there is no evidence to show that the released Soul experiences 
eternal pleasure. It is not right to say that there is no 
evidence; as there is restriction; § that is to say, the 
congregation, in the Soul, of pleasure brought about by 
several causes, is not possible unless there is a restrictive or 
determining agency (restricting a particular pleasure to a 
particular Soul); this (fact of congregation) proves that there 


© Being free from all desire, when the man betakes himself to activity towards 
the attaining of Release, he does not care whether the eternal pleasure comes to 
him or not. As in any case, the activity being of a man who is purified of all 
desire, there can be no uncertainty as to his attaining Final Release.—Tdatparya. 

+ This epithet is necessary with a view to exclude the separation from Body 
&c., that occurs at the time of universal dissolution,—this separation not being 
absolute ; the Soul being again saddled with these during the next creation. 

t The Vegantins who follow Chifsukhacharyé hold with him, that the 
Release, that forme the highest end of man, consists in unlimited blies. 

§ The reasoning here put forward is thus explained in the Parishudghi :— 
Eternal pleasure must be accepted as sabsisting in the Soul—because there subsist 
in it pleasures which are of the same generic kind as the eternal pleasure. 
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is,in the Soul, an eternal pleasure, being determined or 
restricted by which the said pleasure brought about by 
several causes comes to inhere in that particular Soul.“ This 
however is not right; firstly, because this reasoning would ap- 
ply, with equal force, to all those qualities of the Soul that are 
brought about by several causes ; so that like eternal pleasure, 
eternal pain also, as well as eternal desire and the rest, will 
have to be assumed for the Soul ;—secondly [in case eternal 
pain is not assumed] the reasoning becomes inconclusive [as 
pain subsists in the Soul, and yet it is not eternal, so that the 
basic premiss itself of the reasoning becomes false] ;—lastly, 
the precise signification of the word ‘ manifestation’ has not 
yet been pointed ont: in the assertion eternal pleasure ie 
manifested ’, what is the precise signification of ' manifesta- 
tion’? If* ‘manifestation ’ means cognition or feeling, then 
it is not possible to determine whether this cognition (of 
pleasure) is eternal or non-eternal. 


If it he held that the cognition (of pleasure) is not 
eternal, then it becomes necessary to point out the cause 
(whereby the cognition is produced). If Mind-Soul contact 
be held to be the cause, then it should be pointed out what 
is the accessory cause of that contact. That is, if you hold 

that the Mind--Soul contact is the cause of the Cognition, then 
you should point out its accessory cause ; because, as a matter 
of fact, we find that whenever such products as substances, 


Pleasure is ouly a quality, not the very constituent, of the Soul; and as such 
the pleasure must be something distinct from the Soul. Similarly, cognition also is a 
quality of the Soul; and it is not possible for the Soul, which is without beginning or 
end, to be identical with cognition, which has both beginning and end; nor can the 
Soul be regarded as of the nature of cognition itself; as in every act of cognition, all 
the three factors of cognition, cogniser and cognised object are apprehended as 
distinct from one another ; and even though the factors of cognition and cognised 
vary with each particular cognition, the cogniser remains the common factor in all; 
all which goee to akow that the cogniser, i. e., the Soul, cannot be the same as the 
cognition. Then again, we have proved in the section on Perception that Pleasure 
is not of the nature of cognition ; and we shall prove in Aghyaya IV that there is 
nothing that can be self-illumined or self-mnanifested— J'afparya. 
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qualities or actions are brought about by contact, this contact 
never operates independently by itself. It might pe urged 
that the Mind-Soul contact is dependent upon, and is helped 
by, Pleasure; but this will not be right; as this would be 
incompatible with the idea of ‘ Kaivalya’ or Final Release. 
That is to say, if you hold that the Mind-Soul contact becomes 
the cause of cognition when it is aided by the eternal pleasure 
subsisting in the Sonl,—this-will not be right; as this woald 
go against all idea of Final Release. For, just as this Mind- 
Soul contact of yours brings about the cognition of pleasure, 
with the help of its object alone (i. e., of this pleasure), in- 
dependently of all other agencies,—so, in the same manner, a 
similar contact could bring about the cognitions of such 
objects as Colour and the rest, ¢with tho help of these objects 
alone, (independently of all such other agencies as the Sense- 
organs and the rest); and this would do away with Final 
Release altogether ; and the Soul would be beset with all 

sorts of difficulties ; as cognitions could 
bo constantly crowding upon it (if they 
came independently of auxilliary agencies) [With a view 
to escape from these difficulties] it might be held that {the 
Mind-Soul contact brings about the cognition of (eternal) 


Vargika Page 89. 


© As a matter of fact, in ordinary worldly experience the Mind-Soul contact 
brings about the cognition of pleasure, with the help of the agency of Merit ; if in 
Final Release, the contact bring about the pleasure independently of Merit, then in 
the cognition of colour etc., also the auxillary agency of the sense-organs would 
not be necessary !|—T'dtperya. 


+ The Chaukhambha edition reads Vigaydnanapékgamadnah’; bat from what 
has gone before, as aleo from the explanation supplied by the Tafparya, it is clear 
that the sense demands the reading with a single ‘na’, 


t “We do not”, says the Védantin, “ mean that the contact depends upon the 
object alone’; what we mean is that it requires exactly the same aid tha’ it does 
during ordinary worldly existence; i.e., during Final Release also it is aided by 
Merit; but with this difference that the Merit that bringe about the cognition of 
eternal pleasure is that which is born of Yogic contemplation ; while the cognitions 
of ordinary ephemeral pleasures are bought by ordinary merit.”—Tétparya. 
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pleasure, when aided by the merit born of Yogic contempla- 
tion. But this also will not be right; as in that oase the 
cognition of pleasure (i. ., Final Release) would cease on the 
cessation of the said merit. That is to say, after the Merit 
born of Yogic contemplation will have become exhausted, what 
would be there to aid the contact, —this has to be poiuted out 
It’will not b. right to assert that the merit born of Yogic cone 
templation is never exhausted; as all that is produced is 
bound to be transient (perishable). As a matter of fact, 
everything that has the character of a product is found to be 
transient; so that if it be held that the merit born of Yogic 
contemplation is eternal,—our answer would be that to say 
that it is born of Yogic contemplation and is yet eternal would 
be a contradiction in terms. 


If, on the other hand, the cognition (of eternal pleasure) 
be held to be eternal, —this also will not be right. For the 
eternality of cognition (of pleasure) stands on the same foot- 
ing as the eternality of pleasure itself; inasmuch as for the 
former also there is no proof, and there arises the same in- 
congruity of there being no difference between the released 
man and the man who is still in the meshes of worldliness; 
and further (if the cognition of pleasure wero eternal) there 
would be no experiencing of pleasure and pain by turns— 
(as is actually found to be the case); —then again, if a man 
wore to experience pleasure eternally, then, there would be 
absolutely no use in making any efforts to obtain Final 
Release ; as no one ever wishes to get rid of, or be released 
from, pleasurable experience (and such experience is eternal, 
ez hypothesi); and [if the effort put forth were held to be 
for the purpose of obtaining release from pain], as it would 
not be possible to differentiate pain from pleasure (as the 
latter would be eternal), and to regulate his renunciation 
accordingly, when a inan would renounce pain, he would 
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renounce pleasure“; and further as the man would never 
experience any pain (his experiencing of pleasure being 
eternal), for getting rid of what experience would be put 
forth his effort (for Release) ? „As there would be the 
tobstruction caused by the Body and the rest [which has 
to be got rid of], the said objection does not hold good ; 
that is to gay, the objection, that the man would for ever be 
experiencing everlasting pleasure, does not hold; as the 
Body and the rest are there to obstruct the experiencing of the 
everlasting pleasure.” This is not right, we reply. For 
without the Body, the sense-organs etc., no experience is 
possible; so that [for the experiencing of the everlasting 
pleasure) an everlasting set of Body etc. will have to be 
postulated! That is to say, just as for the released man you 
postulate an everlasting pleasure, so you will have to postu- 
late for him an everlasting set of Body and the rest. And a 
nice release indeed would this be for him! “ The eternality 
of the Body, etc., would be contrary to well- ascertained facts 
of ordinary n and as such no such eternality could be 
reasonably postulated.” ` This does not help you, we reply; 
for in the case of Pleasure also, the eternality of any such 
pleasure as belongs to us (mortal men) would be contrary to 
well-ascertained facts of perception; so that no such eternality 
could be reasonably postulated. 


There is no proof [in snpport of the assartion that in 
Final Release there ts manifestation of eternal pleasure] says 
the Bhagya (p. 31, I. 2) ;—against this the following objection 
Under our theory, pleasure becomes an object to be got rid of, as it is accom- 
panied by pain. But if pleasure is eternal, it cannot be accompanied by pain; so 


that it could never be an object to be got rid of '—T dfparya ; and if an ordinary 
worldly pleasure is not got rid of, there is no Final Release, 


1 From what follows, ‘ prafiban i appears to be the proper reading in 
piace of ' prabandgha ' . 
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is raised :—*“ What the Bhāsya says is not true; as all activ- 
ity is for the purpose of acquiring something desirable. 
As a matter of fact, we find that in this world whenever a 
man acts, he does so for the purpose of 
acquiring something desired by him ; and 
people who desire to be released are found to act; this action 
also must be for the obtaining of something desired by them, 
and such an activity could be useful only if there were such 
a thing as eternal pleasure to be obtained. [And this is a sure 
proof for the existence of eternal pleasure].” | 

t This is not right; as activity is of two kinds: In 
ordinary experience we find that there are two kinds of ac- 
tivity : One is for the obtaining of something desirable, and 
another for the getting rid of something undesirable; so that 
it is doubtful whether renunciate mondicancy (which accord- 
ing to the Védantin, is a means to Final Release) is for the 
obtaining of something desirable, or for the getting rid of 
something undesirable [and so long as this is doubtful, the 
mere activity of man cannot prove that Release consists in 
pleasure, and not in mere freedom from pain.] 

“ But we learn this from the Scriptures: We learn from 
the Scriptures that fur the released Soul there is eternal plea- 
sure; we are distinctly told that the released Soul becomes 
happy.” This Scripture also has to be carefully pondered 
over: Does it assert the connection (of the Soul) with eternal 
pleasure, or the final and absolute separation from pain? As 
a matter of fact, in ordinary experience we find people, who 
have got rid of fever and other diseases, saying—‘ we are well 


Var. P. 90, 


© The Scriptures urge man to activity towards the undertaking of measures for 
the obtaining of Final Release,--a man undertakes an activity only when he wishes 
to obtain something he desires ;—pleasure is oertaiuly a desired thing ; -this proves 
that Release consists in pleasure. Tu {parya. l 

t The resson‘ng adduced by the Opponent is ly no means conclusive ; as it is 
one-sided: all that it proves is that Release may consist of pleasur:.; it is equally 
possible that it muy cousist iu mere cessation of pain— Tat furya. 
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and and happy’ Further, ifthe contemplative renunciate 
were urged to activity towards the attaining of Final 
Release by a desire for pleasure, under tlie impression 
that the pleasure is eternal, — then it would be impos- 
sible for him to obtain that release at all. Why so?” 
+ For the simple reason that all desire and attachment 
have been declared to be bonds; desire is a source 
of bonduge [so that one who has desire can never be free] 
“ Even if the man were urged to activity towards the attaining 
of Release by aversion,—t.e., with a view to get rid of 
pain,—even so he could not obtain the Release; as Aversion 
also is a bond; as both attachment and Aversion are 
sources of bondage.“ $ It is not so we reply; because of 


® This further reasoning is put forward to meet the following argument of the | 
Opponent: In all our verbal construction we accept the secondary or figurative 
meaning orly if the Direct or Primary meaning is found incompatible. In the 
text ‘the released Soul is happy, we find no incongruity in the word happy 
signifying pleasure ; so that there is no justification for taking it in the secondary 
sense of freedom from pain”, Finding this reasoning to be sound, the Author 
puts forward another argument against the idea of Release consisting in pleasure. 


t‘ Merit and demerit are real, and not the products of mere illusion; and 
these can be set aside only by a man who has got rid of all desire. So long as 
a man is beset with dasires, he has to set himself to obtaining the things desired and 
discarding them after they have been enjoyed; and this process going on without 
ceasing, the man has no chance for release; the desire is a bondage; so that the man 
‘sceking for Release should avoid all activity due to desire. Otherwise, even though 
the desire be only for tha lasting pleasure attainable in Release, yet when it has 
once obtained a footing, the devil of desire will eventually make the man dance 
attendance on all the several objects of ordinary enjoyment ; and would throw 
him off further from Final Release. For this reason no man should allow any 
footing to desire in any form. In view of this, in all the scriptural texts that 
speak of Final Release as ‘cternal bliss,’ we cannot take the word ‘bliss’ in the 
direct sense, of pleasure ; it must mean absence from pain. d f parya. 


t “So that the Nyiya view of Release being freedom from pain is open to the 
same objectionsas the Vedanta view that it consists in pleasure.” The sense of the 
reply to this, given in the next sentence, is as follows—The obtaining of pleasure is 
detrimental to Final Release on account of its being inextricably mixed up with 
desice and attachment, which are the direct opposite of that Vairagya, Freedom 

from Pussion, which is essential for the man seeking releasc ; the Discarding of 
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its being not detrimental: the discarding of pain is by no 
means detrimental ; as a matter of fact, the man (seeking to 
get rid of pain) is not moved by aversion; and as he is not 
moved by aversion, he obtains the freedom from pain, which 
is not detrimental (to Final Release), 


r 


[The Author next takes up the conception of Final 
Release’ propounded by the Baudghas]. 


Other philosophers have held that it is the Mind that is 
released; as Desire and the rest (which are the source of 
bondage) have power over the Mind only ; as a matter of fact, 
it is the Mind which, under the influence of desire &c., comes 
to be produced under various conditions and in diverse 
substrata ; and so far as the Soul is concerned, Desire and 
the rest have no influence over it. 


This view of Final Release however is not right; as if 
this were true, then Final Release would be accomplished 
without any effort; that is to say, those people who hold that 
Final Release consists in either the non-production or the 
destruction of the Mind,—for them Final Release would be 
accomplished without any effort. Why so?” For the 


Pain, on the other hand, is not necessarily mixed up with aversion: a man suffering 
from pain is not necessarily angry ; and anger is the baneful factor in aversion ; 
so that in this latter case there is nothing that is detrimental to tho obtaining of 
Final Release.—T 8 fparya. 


© This is thus explained by the Tdfparya :—It is only that which is beset with 
worldliness that can be released; Desire, Aversion &c. are the sources of worldli- 
ness; these cannot subsist in the Soul, which is eternal; nor can they beset the Soul 
with worldliness ; as that which is eternal can never have its charactor modified 
‘in any way: there can bo no addition to, or subtraction from, its essence. To this 
effect we have the following saying :—“ Rain and heat have no effect upon the 
akasha; they effect only the rkin; if then the Soul is like the skin, then it is transi- 
ent; if, on the other hand, it is like akasha, then it cannot be effected by any pleas- 
ure or pain. The Mind, however, is a product, and as such, capable of being beset 
with worldliness, by desire and the rest; so that it is the Mind which, on being 
freed from desire &c., becomes released. 
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simple reason that the birth or production of a thing is only 
for being destroyed (inder the theory that everything lasts 
only for one moment) ; so that the destruction of that which is 
born or produced would come about without any effort. “But 
Final Release consists (not in the destruction of the Mind, but) 
in the non-production of the series (of momentary minds).”* 
This also cannot be accepted; as such non-production is 
not possible ; it is not possible to bring about 
the non-production of the Series; as the 
Series consists only in the unceasing flow of causes and effects 
[and this can never come to an end; as so long as the cause 
is a cause, it cannot but bring about its offəct]t.  ‘ What 
is brought about is the non-production of what has not yet been 
produced.” But the non-production of what is not produced 
is already present; so that what is it that is brought about? 
Thus then, we find that under no circumstances is it possible 
for Final Release to belong to the Mind. 


Vartika, Page 91. 


“To whom then does Final Release belong?“ It belongs 
to one who is released. Who is it that is released?” It is 
the Soul? « What is Final Release?” It consists in 
separation or freedom from Pain and the rest. 


® The series of Minds, wherein each individual is the cause of that which follows 
it, is usually without beginning or end ; but it can come to an end only inthe caso 
of a man all whose weaknesses of ignorance and tendencies of past acts have been 
destroyod by the direct realisation of the Self; and this destructi n consists in the 
fact that there is no production of a Mind-unit in the never-ending series ; so that 
the series comes to an end; and this is Final Release. '—Fatparya. 


¢ ‘There can be no non-production of that which has been produced ; 

nor can the series be brought to an end; as in the case of no series is it possible to 
have the last moment. For does this last moment produce something or not? If 
it does, then there is no cessation in the line of cause and effect. If it does not, 
then being unproauctive and thus having no effective action, it is as good as non- 
existent (as according to the Bauddha, existence consists only in effective activity); 
and when that moment is non-existent, the moment preceding it, which is said 
to be its cause, is not effective ; so that also is a non-entity; so on and on carrying 
the same process backwards, the entire series becomes a non-entity. Under the 
circumstances, whose cessation would constitute Final Release? d f par ya. 
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Lxorunk (4). 

The Preliminaries of Reasoniag. 
[Sufras 23 25.) 
Doosr. 

Budsya. 

[Page 34, L. 3.] 


*Doubt having been the next in order to appear in the 
Mention of Categories (in Sit. I), it is now— after the defini- 
tion of its predecessor, ‘ Objects of Cognition ’— time to put 
forward its definition. This definition is now put forward— 


Safra (23). l 
DoUBT IS THAT WAVERING JUDGMENT IN WAICH THA DEFINITE 
, COGNITION OF THS SPECIFIO CHARACTER OF ANY ONB:OBJEOT IS WANT- 
ING, AND WHICH ARISES EITHER—(A) FROM THE COGNITION OF THE 
CHARACTERS COMMON TO THE OBJEOIS CONCERNED, OR (B) FROM TUN 
COGNITION OF CHARACTERS THAT SERVE TO DISTINGUISIL AN OBJECT 
FROM DIVERSE OBJECTS, on (o) FROM THB PRESENOB OF CONTRADICTORY 
_ OPINIONS ;——AND THE APPEARING OF SUCH WAVERING JUDGMENTS 18 
DUE TO THE UNOERTAINTY ATTACHING TO PERCEPTIONS AND NON- 
PERCEPTIONS. t (S0. 23). 
| Buisya. 
| Page 34, L. 6 to Page 35, L. 15.] 

(A) $ Doubt is the w wering judgment in which the definite 
cognition of the specific churacter of any one object is wanting, 
and which arises from the cognition of characters common to the 


The Purishugdhi attempts a rational explanation of the order of sequence : 
All knowledge depending on Pramanas, and Praméyas being the objects sought to 
be known, these two have besen first mentioned. Reasoning in all its details is 
what is to be explained next; and among all these details Doubt comes first, as until 
there is Doubt there is no occasion fur any reasoning. 

{The interpretation of the Sd. bythe Bhagya ia different from that of the 
Var{tita and the Tdf era. According to the former the Sdtra puts forward five 
kinds of Doubt; according to the latter it lays down only three. The translation 
follows the latter interpretation. 

tAccording to the Bhdgya, there are five kinds of Doubt described in the Sätra 
The trst kind of Doubt arises from the cognition of common charavters. 
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objects concernel, For example, when a man perceives the 
qualities of leagth and breadth, which are common to man 
and post, and is desirous of detecting the previously per- 
cvived chiracters that would distinguish the one from the 
other, there arises in his mind the idea of whether it is this 
or that’, and he cannot ascertain whether it is the one or the 
other; it is this uncertain cognition that constitutes Donò / 
and what rais -s the Doabt is the‘ want ’,* appearing in the 
forin ‘I can perceive only such characters as ure common to 
the two things, and do not perceive the distinctive features of 
either’; it is for this reason that Doubt is called ‘that wavering 
judgment in which the definite cognition of the specific character 
of uny one object i8 wanting’. 


t (B) Doubt arises from the cognition of charsctera that 
serve to dintingrixh an oljeet from diverse objecta. This is to be 
thus explained: The word § enëku ’, ‘diverse ’, denotes all those 
things that are homogeneous and heterogeneons to the thing 
in question; and Doubt arises from the cognition of charac- 
ters that distinguish tle thing from. or exclude, those 
‘diverse’ objects; ns a matter of fact, the specific character 
ofa thing is found to serve both purposes--things are 
distinguished by them from homogeneous as well as hetero- 
geneous things; . g. the presence of Odour distinguishes the 
Earth from Water und the rest (which being substances 
are homogeneous to Earth), as also from Qualities and Actions 
(which being not substunces are heterogeneous to Earth). 
{As un example of Doubt aring fromthe cognition of the 
specific character of a thing, we have the following|—Sound 
is found to be endowed with such a specific property, 
in the form of being produced by disjunction; and the cogni- 
tion of this character gives rise to the Doubt asto whether 
Sound is a Substance, a Quality or an Action. Inasmuch as 
the specific characters of things are found to serve both 
purposes (of distinguishing from homogeneous as well as 


The Td tparya remarke that the mere presence of this * want’ is not enough; 
what is meant by the word ‘want’, Ara, is the remetybrance of the dis- 
tinctive characters of the things, along with the nun-perception of those characters. 
This is supported by tlre last sentence of the Dhdsya (p. 35, L. 25). 

¢This is the second kind of Doubt. 

{The phrase ‘ {asyaandkasya dharmah' is explained by the Vdarfika and the 
Tatparya in two ways :—({1) aan, fand vishéyako dharmah; the words fasmd f 
vishéqakuh being supplied; (2) fasya antkasya dharmah, vydcartakatdyd. Both 

\wkaryrehationa nave (seen conliinel in las Stenaletion. | 
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heterogeneous things), thero naturally arises a Doubt as to 
whether—(a) being an entity, Sound is a substance distinguish- 
ed by the said specific character from. Qualities and Actions, 
or (b) being an entity, it is a Quality distinguished by that 
character, or (c) being an entity, it is an Action distinguished 
by that character®. And in this case the want of cognition 
of the specific property is in the form of the idea, ‘I do not 
perceive any such character as would definitely indicate any 
que of the three (Substance, Quality and Action,. 


10) Doubt arises from the presence of contradictory 
opinions. Contradictory notions entertained with regard to 
one and the same thing constitute ‘ contradictory opinions’; 
“contradiction consisting in mutual enmity, i. e, incompati- 
b lity. For instance, one system of philosophy asserts that 
the Soul exists’, while another declares that ‘there is no 
such thing as Soul’, and when no proof one way or the other 
is available, there is an uncertainty as to the truth; and this 
constitutes Doudt. 7 


® This oxplanation has been a lded with a view to tho objection that it is only the 
remembrance of common properties that gives rise to Doubt, and not that of specitic 
or exclusive properties. The sense of the exp a ation is thet, (1) in the case of 
the Earth, we know that it is an entity, and on perceiving that it has Odour, we 
naturally are uncertain as to its. being either a Substance or a Quality or an Action: 
all of which are extities, like the Earth ; and the presence of Olvur distinguishes t 
equally from all the throe. (2)Similarly in the oase of Bound; it is an entity, 
like Substance, Quality and Action; so when we find that the presence of tho 
earacter of being produced by disjunction distin zuishes it equally from all entities— 
just as much from other Qualities, as froin Substances and Actione—there arises the 
Doubt as to its being a Substance, a Quality or an Action. 


This isthe Bhagga's answer. The answer ef the Vartikeie thus explained by 
the Tafpary It is true that the character of being produced by disjunction has 
never been found in Substances, &c., but the absence of that character is found 
equally in all—in Substances, in Qualities, iu Actions; so that wien Sound is 
found to possess this character, as also the character of being an entity,—the 
latter baing common to Substances, Qualities, and Actions—there arises the Doubt 
—‘ Being distinguished from Substances and Actions by the character of being 
produced by disjunction, is Sound a Quality ? Or being distinguished from Qualities 
and Actions, it isa Substance? Or being diatinguishe! from Qualities and Sub» 
siances, it is an Action? Thus in this case the specific character brings to mind 
the other things only by negation, i. e„ by reason of its absence being common to all 


J Dis is the third kind of Doubt. 
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(D) Doubt also arises from «ncertainty -allaching to 
perceptions. As a matter of fact, there is perception of 
really-existing water, as in the tank and such other reservoirs; 
there is perception also of non-existent water, in the rays 
of the Sun (appearing in the mirage); so that when in any 
particular case there is perception of water, and yot there is 
no proof available which would determine the real character 
of what is perceived, there arises a Doubt as to whether the 
water perceived is really existent or non-existent. 


NE) Doubt also arises from uncertainty attaching to 
non-percaptions. As a matter of fact we find that even really 
existing things are not perceived; e. g. we do not perceive 
the water within the roots and branches of trees; and there 
is non-perception also of what is non-existent; e.g. of what 
is not produced at all, or what has been destroyed; so that 
whenever there is non-perception of a thing, there arises the 
Donbt as to whether what is not perceived really exists, or 
it does not exist wt all. In this case also the want of 
cognition of the specific character’ is as before. 


In the first two kinds of Doubt, the common pro- 
perties and the properties distinguishing an object 
from diverse objects’ are such as subsist in the object 
cognised; while in the fourth kind, the perception 
and ‘ non- perception subsist in the cognising person; and 
it is only by reason of this difference or peculiarity 
that these have been mentioned separately. 


The definition co:n non to all forms of Doubt comes tu 
be this: — Doubt is a wavering judgment which arises from 
the apprehension of things possessed of common ‘properties,§ 
proceeding from the cognition of common properties, and 
depending upon the remembrance of specific properties. 


This is the fourth kind of Doubt, according to the Bhagya. 

f This is the fifth kind of Doubt, according to the Bhd3ya. 

{The Maya regards tho ‘uncertainty attaching to Perception’ and the 
‘uncertainty attaching to non-perceptions’ as distinct and independent causes of 
Doubt; and go proceeds to show here that the Ddubts aroused by these uncertaiu- 
ties cannot be include! in those aroused by the cognition of cominon characters’ or 
of ‘ charasters distinguishing the object from diverse objects.’ This view is con- 
troverted by the Vdrfika (Page 99, Line 21, et. seg.) —7' dfparya. 

The Varfika takes the first sa nina JAarmaas a Bahuvrihi compound. 
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Vartika, 
[P. 91, L. 6 to P. 105, L. 7.] 

After the treatment of the Objects of Cognition comes 
the turn of Doubt. Whatis meant by the words of the 
Bhasya, ‘sthanavato laksanam’ is that the Sūtra now pro- 
ceeds to provide the definition of Dovdt, whose turn comes 
aiter the Objects of Cognition. 

What the Safra means is that there are dives kinds of 
Doubt—arising, (1) from the cognition of ‘samanadharma’; 
(2) from the cognition of ‘anéig4arma’ and (3) from ‘oviprafi- 
patti’; the other words of the S ru being taken as qualifying 
udjuncts. The meaning of the definition is that that cognition, 
which does not apprehend with certitude the character of 
this or that particular object, and which arises from the three 
aforesaid causes, —the cognition of saménidharma’ and the 
rest,—is called ‘ Doubt.’ 

% The assertion that the cognition does not apprehend 
with certitude involves a contradiction in terins; it forms the 
very nature ofa cognition that it apprehends things with 
certitude ; so that if a cognition does not apprehend an object 
with certitude, it loses its character of cognition.’ ” 

This is not right; as the cognition makes known itself ; 
what is apprehended is the form of the cognition itself ; 
and it does not apprehend the form of the object; and thus ; 
inasmuch as the Doubt (even though not apprehending its 
object) is itself apprehended, prafiya(é, it is rightly called 
‘pratyaya’, ‘Cognition’ [the word ‘praftyaya’ literally 
meaning prafiyalé yah s. 

Wo perceive in this an echo of the well-known declaration of Shabsra— 
vipratigiddhamidamuchyatd brav ti vifathaiché fi; 

+ This answer is given by the Varfika on the admission that the word ‘ prat- 
yaya stands for cerlaia cognition ; so that even though there is no such cognition of 
the object of Doubt, there is such coguitiun of the Doubt itself. As a inatter of fact 
nowever the word pratyaya is only a synonym for ‘jfiana,’ simply cognition, 
not necessarily cognition with certitude ; and-as this generic character of ‘ cognition ’ 
belongs to Doubtful Cognition also, there is nothing wrong in its being called praf- 
vaya.— Ta fpurya. 
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[A.] In the compound ‘ samanagharmop2patiéh’, ‘tho 
word ‘samäna’ means common, the meaning of the compound be- 
ing ‘fromthe cognition of the common character.’ What is it 
that is common? Is it a quality or a genus ?* If it is a quality 
that cannot be ‘common.’ Why so? Because the shape (of 
uprighiness as belonging to the Man and the Post) subsists in 
a single substance; asa matter of fact, shape (which is a 
typical quality) subsists in a single object; how then can it be 
common to a number of objects? Nor will it be right to re- 
gard the genus as the common factor ; as such a genus would 
not subsist in the substance; for instance the genus of ‘up- 
rightness ’ subsists, not in. the upright substance, but in the 
quality, the particular shape; and the genus of 
‘uprightness’ subsisting in the skape cannot give 
rise to doubl in regard to tho substance. Specially as qualitv 
(the upright shape) is known with certitude (before the doubt 
arises as to the nature of the thing); so that, that wherein the 
genus subsists is already known with certitude.” This 
objection is not well taken; as the word sdghdrana’, com- 
mon, is explained differently (from what has boeu made as 
the basis of the objection). We do not mean that it is either 
the quality or the genus that is ‘common’; what is meant 
by ‘common’ is similarity; the idea (in the case of Doubt) 
being in the form—‘ the two things, man and post, that I have 
previously seen, possessed the property of uprightness,— 
and the property thatIam perceiving now is one that is 
similar to that uprightness.’ 


Vår. P. 92. 


t By the upepetti’ of that ‘common character 18 
meant its cogni/ion ; so that the clause ‘ sama@nasya dharmasya 
characters ; isthis uprightness a quality ora genus? If it is a quality, it cannot 


be common to two things. If it is a genus, then the genus uprightness’ will sub- 
sist in the quality of uprightness, and not in the upright object, man or post. 


t This anticipates the objection that the word t «papat és’ denotes mere existence, 
and there is nothing to show that the eifra means the cogx‘tion of common property. 
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uprpuflëk’ is equivalent to ‘sagrishasya dharmasya upalad- 
dhék,’ from the cognition of the common character.’ 
“ Why does not the suf ra simply use the word sam@nagharm- 
opalubdhé@3’ [if it really means what it is said it does 
mean}?" (a) Inasmuch as the sense that would be got 
at by the use of this word is implied even without its use, it 
would be superfluous to reiterate what is already implied. 
“By what is the sense implied? By the term 
‘vish@sapekeah’ in which the definite cognition of the specific 
character of any one object is wanting.’ “ How is it implied 
by this term?” What is meant by the ‘apéksi’ or 
‘want’ of the ‘ specific character is its dg, ‘a desire 
for it; and this desire or want is possible only if 1 ‘ speci- 
fic character’ is not-cognised ; so that what the Sūtra means by 
‘saving that there is want of the specific character, is that 
the specific character is not cognised, and this clearly implies 
that the common character ts coguised; for if it were meant 
that the person perceives neither the specific nor the common 
character, then it would be absolutely useless to add the phrase 
wanting in the cognition of the specific character. And on 
the strength of this we conclude that the fact that the com- 
mon character is cognised is implied. (b) Or, we may 
regard the word upapaffi as synonymous’ with upa- 
lubdhi; the word upupuffi denoting capability of being 
anenable to the Iestruments of Right Cognition; and this is the 
same as being cognised; asathing whose existence is not 
cognised is as good as non-existent [so that when the word 
‘upupalti’ denotes existence, it implies its cognition]. “ But 
what similarity would there be between the existent and the 


There are three auswers to this objection ; the second is given in the text, line 14 
ard the third in the line 18. The three answers are thus summed up in the Pari- 
shudghi—' The purport of the first answer is that what is meant as cognition is implied 
by the word vishdgdpékgah ; the second answer means that word ‘apapat{i’ itself has 
several meanings ; and one of these is cogaition ; the sense of the third answer is 
that even though the word ‘ uptpelfi’ directly donotes mero ezistence, yet it indirecte 
ly indicates cognition also. 
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non-existent [Which similarity you speak of by saying 
that it would be as good as non-existent J“ The simi. 
larity would consist in both not being the object of tlie 
Instruments of right cognition; the non-existent thing by 
itself is never an object of an instrument of rigbt cognition 
so that the non-egistent thing also fulfills the condition of being 
not cognised. [Hence ‘existence’ may be regarded as 
synonymous with ‘being cognised.’] (e) Or the word ‘ upeputti’ 
deuoting the objecé of cognition, may be taken as implying the 
cognition itself; so that the phrase ‘the upapaf fi of the common 
character may be taken as implying the cognition of that 
character; and this method of interpretation is quite in keep- 
ing with the methods employed in common usage; for instance’ 
men make such statements as fire is inferred from 
smoke, where the word ‘ perception’ is not meun- 
tioned ; and yet on the strength of what is actually meant by 
the assertion, people accept the presance of the word percep- 
tion, and the sentence to mean ‘ having seen smoke one infers 
fire. Ag 

{Some Logicians make the following observations in 
regard to the Safra]— It is necessary to add the word 
‘ avyavachchhégahé{oh,’ to the definition. That is to say, the 
word ‘sama@nadharmopapat(és’ that we find in the Sagra 
should have added to it the word ‘avyavachchhédahalog , 
—the sense of the definition being that ‘Doubt is that 
wavering judgment which arises from the coguition of 
that common character which dues not serve the purpose of 
preclusion’, This addition is essential, as the mere ‘cog- 
nition of common character’ cannot be a source of 
Doubt; if it were, then the cognition of the character of 
being a product would also give rise to Doubt (as to the 
transitory character of Sound); as it is a character commun 
to all transitory things; as a matter of fact, however it does 
gives rise, not to Doubt (but to certainty, in the shape of the 
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conception ‘ sound is transitory because it is a product’); and 
this forthe simple reason that it does serve the purpose of 
precluding (the absence of transitory character from Sound).“ 

This position is not tenable, we reply. For it is clear 
that the trie significance of the epithet ‘samana’, ‘common’, 
has not been grasped. As a matter of fact it is not possible 
for one and the same character to be common and ‘serve 
the purpose of preclusion or differentiation ’; as that charac- 
ter is said to‘ serve the purpose of preclusion or differentia- 
tion’ which, while subsisting in all things meant to be 
homogeneous with the thing in question, does not subsist in 
anything heterogeneous to it; and certainly this is not what 
is meant by a common character; that character is called 
‘common’ which, while subsisting in all things meant to be 
homogeneous with the thing in question, does also subsist 
in things heterogeneous to it. For these reasons it is not 
necessary to add the qualification ‘ which does not serve 
the purpose of preclusion.’ 

+The meaning of the Sara is that the common charac- 
ter, as described above, when perceived, becomes a source 
of Doubt. “ Does the common character alone, by itself, 

The author puts forward here au exception taken to the definition by an 
Ekadéshin.— 

His view is as follows—There are many common characters that also serve 
the purpose of preclusion; ¢. g., being a product is common to all transitory things; 
subsisting in Sound as also in the jar and all sach things; and yet the cognition 
of this character of being a product is not found to give rise to a Doubt with regard 
to eternality; and the reason for this lies in the fact that the said character does 
serve the purpose of precluding the absence of transitory character from Sound. 
Hence it is necessary to add that the common character, whose cognition leads to 
Doubt, is one which does not serve the purpose of preclusion. Otherwise the cog- 
nition of arising from the premiss ‘ Sound i is a product’ would fall within the defi- 
nition of Doubt’.—Tafparya. 

t In the case of the man and the post; ‘the perception of hands, face, &., and. 
the non-perception of crevices, &., would give rise to the certainty that it is a man; 
en the other hand, the perception of the crevices and the uou-perception of hands, Ao. 
would bring about the certainty of negation, tliat it is not a man. 80 by the phrase 
‘on account of the uncertainty attaching to perceptions and non-perceptions, what 
is meant is the absence of any means of cognition which could afford either the 
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give rise to the Doubt ?’ No; it does so, not by itself alone, 
but through ‘ ths uncertainty that attaches to perceptions and 
non-perceptions. That is to say, Doubt is aroused, because 
perceptions and non-perceptions are not certain. “Is 
this enough to give rise to Doubt P By no ineans, we 
reply; Doubt arises only —(I1) when there is a want or 
absence of the cognition of the specific character of any one 
thing, (2) when there is cognition of a common character, 
and (3) when there is no certainty in perception or non- 
perception in regard either to tho thing being this or that 
particular thing, or to its being not that thing’ so that the 
‘ want of cognition of the specific character of any one thing 
is an essential element in the cause of Doubt. “Does 
the cause of Doubt consist in all the aforesaid three factors 
collectively, or in each of them severally?” Our reply is 
that it consistsin all the three taken collectively. For [in 
case each of the three were regarded as a cause of Doubt] (a) 
if ‘the cognition of common character’ alone were the cause 
of Doubt, then in s\case where one does perceive the specific 
character of one of the two objects, as ‘ the cognition of 
common character’ would be there, there should arise Doubt 
in his mind“ [whereas as a matter of fact when there is per- 
ception of the specifio character of any one object, there is 
no Doubt] ;—(b) similarly, if merely the ‘ uncertainty attach- 
ing to perceptions and non-peroeptions were the sole cause 
of Doubt, then, inasmuch as there may be cases 
where there is no perception of any common character, and 
yet there is ‘uncertainty attaching to perception and non- 
perception’, Doubt might arise in such cases alsot ;—(c) 


positive cognition, or its contrary, the negative cognition. And the phrase want 
of cognition of the specific character indicates that and there is remembrance of 
such a character. Tatparya. 

© This absurdity becomes precluded if the ‘ want of cognition of the specific 
character’ of any ono object, is made a necessary factor in the cause of Doubt. 


T This absurdity is preclude! by having asa necessary condition, ‘the cog- 
nition of common character.’ Instances of such a contingency would be with rogard- 
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lastly, if ‘ wanting in the cognition of the specific cha- 
racter of any one object were the sole condition for. Doubt, 
then, even in a case where the man does not perceive any come 
mon character’, as there may be remembrance of the specific 
character of an object,“ (and no cognition of that character, as 
this cognition would be wanting) Doubt should be possible.t 
Similarly, [ in case only any two of the three conditions 
mentioned were regarded as the cause of the Doubt] (a) 
if we eccept the definition to consist of only the 
two clauses— arising from the cognition of common cha- 
racters ’ and ‘ on accountof the uncertainty attaching to per- 
ceptious and non-perceptions,—[ that will not be a cor- 
rect definition as], no Doubt arises in the mind of a man 
who is either moving along in a boat, or on a conveyance, 
or is swinging in a swingt;—(6) similarly. if, the definition 
consisted of only the: two clauses,—‘ on account of the uncer- 
tainty attaching to perceptions and non-perceptions’ and 
‘wanting in the cognition ofthe specific character of any ono 
object ’,—then, Doubt would be possible in regard to things not 
perceived at all § ;—(c) lastly, if, the definition consisted of only 
to such non- entities as the ‘seven:h flavour or the tenth substance — the Doubt 
being in the form this thing that’ I perceive, is this the seveuth flavuur or the tenth 
substance?’.—Titfparys and Parishudghi. 

© And there is no perception of that character; so that there ia want of cogni- 
tion of it. 

t This absurdity is precluded by making the cognition of common character 
- necessary condition. 

t When a man is moving in a boat or in a litter, or is swinging on a swing, 
he perceives a certain thing with height and thickness.—thus there being a 
cognition of a character common to several things,—and there is no certainty as to 
the thing being this or that particular thing,—until there comes to the mind of the 
man some idea of the specific character of either a tres or an elephant, Whercas if 
the first two conditions alone wore assential, Doubt should arise in this case also. It 
does not arise however; and the reason lics in the absence of the third condition— 
Tafparu. ö 

§ As in this caso both tlie said conditions would be present; what is absent is the 
cognition of common characters; and it is on account of t. is absence that no 
Doubt does arise. 
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the two clauses,— arising from the cognition of common cha- 
racters and wanting in the cognition of the specific character 
of any one object,’—then, as a matter of fact, we find that in 
a case, when there is cognition of common characters, and 
there is also the ‘ want of cognition of the specific character 
of any one object, yet, if there is a certainty attaching to 
the perception or non-perception of the thing concerned, 
there does not arise any Doubt at all; *for instance, 
an observer perceives a thing, as endowed with 
certain generic and specific characters, and there arises 
a certainty in his mind, as to what he is nerceiving 
and what he is not perceiving ;—that same observer 
having moved off to a certain distance from the thing, the 
specific characters, which subsist in fewer things, cease to 
be perceived by him, on account of the remoteness caused 
by his motion, and what he perceives is only that common 
or generic character, which subsists in a large number of 
things —(notwithstanding this however) the certainty in 
his mind is stil there, as to what he is perceiving, and 
what he is not porceiving, and there is also present in 
his mind, the idea of the specific character of the particu- 
lar thing ;—and yet with all this, thero does not arise 
any Doubt [which, under the proposed definition, should 
arise], Thus then, having rejected the views that tue 

© Going to the garden, the man percéives an object, with leaves and blossoms 
with birds singing on the branches, and so forth; he knows with certainty, that he 
is perceiving the tres, and he is not perceiving the elephant ;— he moves off toa | 
distance, from where he fails to perceive the branches and flowers, &c., which 
belong specially to the tree, and perceives only the height and thickness, which are 
propertiesjcommon to the tree and the elephant; but the certainty in his mind is stil; 
there, as to the thing being a tree, and not an elephant; and he has in his mind the 
idea of the presence of branches and flowers, &c., so that there is ' cognition of 
common characters’; there is also a want of cognition of the specific characters 
of the thing’; and, thus both the conditions of the proposed definition being present, 
there should arise a Doubt as to the object being a tree or an elephant. As a matter 
of fact however,no Doubt can arise, as long as the man is certain as toits being 


a free and not an elephant: so that absence of this certainty should be an essential 
factor in the defini ion of Doubt. — Fâ fparya. 
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definition consists of any one or any two clauses only (of the 
Sūtra), we conclude that all the three clauses collectively 
constitute the correct definition of Doubt. We have rejected 
each of the three siogle-clause definitions proposed to 
consist of either—(a) the clause ‘arising from the cognition 
of common characters’, or (b) the clause ‘from the uncer- 
tainty attaching to perceptions and noneperceptions’, or 
(c} the clause‘ wanting in the cognition of the specific character 
of any one object’; and we have also rejected each of the 
three two-clause definitions proposed to consist of either 
—(a) the two clauses, ‘arising from the cognition of common 
characters, and from the uncertainty attaching to percep. 
tions and non-perceptions’, or ib) the two clauses, arising 
from the cognition of common characters and wanting in 
tLe cognition of the specific character of any one object’, 
or (c) the two clauses, ‘from the uncertainty attaching to 
perceptions and non-perceptions’ and ‘wanting in the 
cognition of the specific character of any one object ’;— all 
these rejections are obtained by accepting the definition to 
consist in all the three clauses collectively. And it is for 
this reason that the author of the Sūtra has defined Doubt as 
‘the wavering judgment in which the definite cognition of the 
specific character of any one object is wanting, and which arises 
from the cognition of common characters. . . being due to the 
uncertainty attaching to parcaptions and non-perceptions';— 
from which it is clear that the whole of this forms a single 
definition. 

The Safra uses the word ‘ vimargah’, ‘ wavering judg- 
ment’; and this means judgment pertaining to several 
(mutually contradictory or incompatible) things. That such 
is the meaning is proved by the fact that Doubt touches—+#. e. 
apprehends—both the things (with regard to which the 
Doubt arises), 

The word sams aa] has the sense of the abstract 
noun, being equivalent to Sams Il, ‘the character of 
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being asleep’; or it. may be taken as having the sense of 
the instrumental, the meaning being ‘that dy which the 
Soul is made to sleep , —i. e. by the force of which the Soul 
appears as if it were asleep.  “ What is the import of 
the simile (‘the Soul is as if it were asleep’)? The 
similarity lies in the non-ascertainment of the real character 
of things“. 

The aboye explanation of the first kind of Doubt also 
explains the other two kinds of Doubt referred to by the 
words (b) anakagharmopapat(éh’, arising from the’ cognition 
of characters that serve to distinguish an object from diverse 
objects’, and: o) ‘vipratipal/éh’, from the presence of contradictory 
opinions.’ What do you mean by this application of one 
explanation to several cases?’ What we mean is that just as 
in the case of the first word (‘ samanaghar- 
mopapat{(éh’), we took the definition of 
Doubt to consist in the three words (‘samdnaghar- 
mopapat(éh’, upalalgh yanupalabghyavyacasthafah and vishe 
.Bgapéksah’), and rejected the view that the definition 
consists of either each one of the three terms or 
of any two of the three terms—so also in the 
case of the two terms that appear (in the Sütra) after 
the first word [each of the two terms should be taken as a 
distinct definition, along with the words a a al 
palabghyavyavasthafahk and vishésapekgah’). : 

[B] ‘ Anékagharmopapat{éh samshayah’, Doubt (of 
the second kind) arises from the cognition of charactere that 
serve to distinguish an object from diverse objecte’,—says the 
Sutra. [ On this, the Bhagya, p. 34, L. 10.—“ The word 
t diverse’ clenotes all those things that are homogeneous and 
heterogencous to the thing in question; and Doubt arises from 
the cognition of characters that distinguish the thing from, or 
exclude, those diverse. objects.’ With a view to grasp the 


— — — I, 
Thie man in Doubt is as uncertain as to the real character of the thing before 
him as the man who is asleep. 


Var. P. 95. 
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meaning of this passage, the Author puts forward and 
criticisesthe explanation proposed by some Hkadgéshins).— 
Some people have proposed the following interpretation:— 
“ The compound anèfradhurma should be taken as ‘an@kasya 
dharmah’, the character of diverse objects’, and also as 
‘ anétah-gharmak ', diverse characters’. For instance, the 
character of being produced by conjunction is ‘anékasya 
@harmah’, as it is a character belonging to such diverse 
things as Substance, Quality and Action; and as ‘anakah 
dharma’, ‘diverse characters’, we have such characters as 
being produced by conjunction, being without qualities, and 
being without action; and both these kinds of characters 
subsist in Sound; so that from the cognition of such charac- 
ters (as subsisting in Sound there arises Doubt (as to Sound 
being a Substance, a Quality, or an Aotion).“ 

This interpretation is not right; as the Doubt arising 
in this manner would be included under that whicli has been 
defined as arising from the cognition of common characters ’. 
That is to say, the one character that subsists in diverse 
things, as well as the diverse characters that subsist in any 
one thing, are both included under the ‘common characters’ 
mentioned in the clause ‘from the cognition of common 
characters; so that the Doubt arising from the cognition of 
such characters would be included under this first clause“; 
and no special purpose would be served by the 
mention of the second word anélagharmopapa}({éh.’ 


ound is produced by conjunction ; and being produced by conjunction it subsists 
in all transient substances, as also in such qualities as Celour and the rest; so tha 
this quality, which has been cited as an example of ‘anckasya ¢harmah’, is only 
‘ samdnadharmah’, a character common to several things. Of the diverse qualities 
€ antkah dharma’ mentioned, being produced by coniunction subsists in Substances 
Qualities and Actions ; being without qualities subsists in Qualities and Actions, ; 
being without action albo subsists in Qualities and Actions; ; 80 those alno are 
€ sommon characters ’; and it is only because these are common to a number of 
things—i. e. they are samdnagharma—that they give rise to Doubt. And this 
Doubt falls under the firat category, ‘that which arises from the cognition of comiuon 
characters.’- Ta f parya. 


Downloaded from https WWW. holy bookS. com 


314 THE NYAYA-SOTRAS OF GAU TAMA 


“ What then is the true meaning of the expression 
Sanékudharmah’. 


(1) * The true meaning is the specific character, the 
character peculiar to, belonging exclusively to, the thing 
concerned. “How can the compound word ‘ anékadhar- 
maß denote the specific character ?“ For the simple 
reason that the specific character serves the purpose of 
differentiating the thing from homogeneous and hetero- 
geneous things. The word ‘ anéka’, ‘diverse’, stands for 
the homogeneous and heterogeneous things; and it is from 
these that the said character differentiates the thing; 
the compound ‘anékadharmah’ being interpreted either as 
‘anékasmat vishésuhk’, ‘differentiating from diverse things’, 
or (as the Bhdsya interprets it) fasya anékasya dharma’, 
(the character which belongs, by serving to exclude thom, 
to each of the diverse things.’) 


(2) tOr, ‘axgkagharma}’ may be explained as that 
character which is the cause or basis of the notion of one- 
ness and diversity of the thing ’; that is to say, that from 
which arises the notion ‘ this is the same, that is different ’; 
of the notion of ‘this is the same,’ the basis consists in non- 
difference; while that of the notion of diversity, the basis 
consists in differencs.—i. e., that character which distinguisl.ea 
one thing from another, As an example of such ‘anzkagharma’ 
we have the character of bing produce i by disjunction, as sub- 
sisting in Sound [the said character being the basis of the no- 
tion of one - ness or sameness, with the said Sound, which we have 
with regard to all Sounds produced by disjunction ; and being 
also the basis of the notion of diversity or difference from 
the said Sound which we have with regard to Sounds other than 

This answer is in accordance with the Bkdgya. Another explanation is given 
below. Text, line 13. : 

+ ‘Antkam'-shaftoha anikaficha; and the character which forms the basis of 
these two, i. e. of the thing being different from one and non-different from another 
thing—is called ‘axitagharma’. 
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those produced by disjunction.] And this character of being 
produced by disjunction as subsisting in Sound,—which is 
already distinguished from Community, Individuality and 
Inference by reason of such characters as being endowed 
with the community of ‘being’ and so forth (which can 
never belong to Community, Individuality and Inherence) 
gives rise to the Doubt as to that Sound being a Substance, 
a Quality or an Action; as neither of these latter—Substance, 
Quality or Action—is ever found to be prodused hy disjunction ; 
so that the character of being produced by disjunction, not 
being fcund anywhere except in Sound,—and as such serving 
to distinguish or exclude Sound from everything else (in 
the shape of Substance &c.)—gives rise to the said Doubt.“ 


“But disjunction itself is something produced by dis 
junction [one disjunction being produced by another], and 
disjunction is a Quality [so that, the character of being produced 
by disjunction, when found to subsist in Sound, should, be 
the basis of the well-ascertained cognition that ‘Sound is a 
Quality ', and not to the Doubt as to whether it is a Subs- 
tance, a Quality, or an Action]” True; but the said 
character (of being produced by disjunction) gives rise to Doubt 
only in the mind of the man who does not admit of disjunction 


ound is possessed of the community of ‘being’; according to the Logician 
no community can subsist in Community, Individuality or Inherence. So that by the 
presence of the community of ‘being’ Sound is distinguished from Community 
Individuality and Inherence. Substance, Quality and Action are possessed of the 
community of ‘being’, in common with Sound ; but Sound has the character of 
being produced by disjunction, which is not found in Substance, Quality and Action. 
So that the said character not being present in any of these three, the absence of it is 
common to all; so that there arises the Doubt in the following form—‘Sound, which 
is non-different from Substance, &c., because possessed of the character of Being, 
is it a Substance, being distinguished from Quality and Action by the character of 
being produced by disjuuction, which is not present in these two? or is it a Quality, 
being distinguished as before from Substance and Action? Or is it an Action, 
being distinguished as before from Substance and Quality ? Here the said charac- 
ter brings to mind Substance, &c., not because it subsists in them, but because it is 
adeent from them; and hence it is regarded as a specific character of Eound. 
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being produced by disjunction ;* while in the.mind of one 
who admits of such disjunction, it does give rise to the 
certain cognition;—the reasoning in his mind being that 
‘Sonnd is a Quality, because it is produced by disjunction, 
like the disjunction that is produced by disjunction’. And 
in order to meet this latter case (of the man who admits of 
disjunction) we say that what forms the basis of the said 
Doubt in regard to Sound is its character of having disjuno- 
tion produced by disjunction for its immaterial cause; as cer- 
tainly this last character subsists in Sound 
only ; as it is Sound alone that is produced by 
disjunction; so that what is meant by the assertion that 
‘the character of being produced by disjunction is the 
cause of Doubt’ is that Doubt is produced by the charactor 
of being produced by such disjunction as is produced by 
diaj unotion; and certainly this character never subsists 
apart from Sound; so that serving to exclude Sound 
from all other things, it becames a source of Doubt, with 
reference to things that are homogencous to Sound, as well as 
those that are heterogeneous to it; as a specific character is 
actually found to serve both purposes (i. e. of distingnishing 
a thing from homogeneous as well as from heterogeneous 
things). f 


Var. P. 96. 


© As a matter of fact it is only the Vaishégika that admits of disjunction being 
produced by disjunction. 

+t When a piece of bamboo is cleft open with force there is a cracking sound 
prodaced; and it is produced by the disjunction or separation between the two pieces 
of the bamboo; and also by the disjunction of the fibres from the ākāshs enclosed 
between them, the former disjunction being the efficient, and the latter the non- 
material cause. So that the Sound has for its non-material cause the disjunction 
of the fibres from the enclosed akasha; and this disjunction is itself produced by the 
disjunction between the two fibres themselves. —TJ'a{parya. 

The Parishugghi is not satisfied with all this. Notwithstanding all that the 
Vartika says, there is, as a matter of fact, no flaw in the reasoning where the charso- 
ter of being prodaced by disjunction is made the basis for regarding Sound as a 
Quality; no Substance or Action is ever found to be produced by Disjunction. For 
if the Disjunction subsiste in things that do not form the constituent factors of the 
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(3) [Another interpretation of the expression ansladhar- 
mah’ is suggested ]—Inasmuch as the sam4nagharma’ com- 
mon character’, has already been mentioned (as a cause of 
Doubt), the word ‘ anékaghurms must be taken to mean 
its contrary, the asamana, or specific, dharma or character. 
Or, out of the two well-known causes of Doubt,—#. e. out of 
common character’ and ‘ specific character ’,—the first is 
already mentioned by the first term of in the Safra, samana- 
dharmak’; so that what remains to be mentioned is the 
second cause, the ‘usamaduagiarma’’; hence it must be this 
that is mentioned by means of the term ‘ anékaghar- 
ma. Why then does the S#fra not use the expres- 
sion samānüsamā nadhaurmahapat{eh ? ” 


It would not be right, to use such an expression; —(1) 
because in that case, we could not get at the sense of the cha- 
racter being excluded from diverse objects [unékasmad vyavrit{ahk 
dharmah, which can be got at only if we have the expression 
anékagharmu)};—(2) the use of the expression in te sũtra may 
ve said to be due to a desire for simplicity or brevity: the Sūtra 
has used the expression samandnékadhurma’ instead of 
‘ samanadsam@nadharma’, as it contains one letter less than 
this latter. Well, if the expression ‘anékadharma’ 
means only asdidhdraga dharma, specific character,—and if 
it is this specific character of a thing that is the cause of 
Doubt with regard to it,—then Doubt should arise from such 
a reasoning as this: the living body is not without soul, 
as if it were so, it would be without breathing &c.,’ [as the 
character of being endowed with breathing &c., is one that 
Substance, then it is uot a canso at all of that Substance; and if it does subsist in tho 
constituent particles of the Substance, theu it only serves to destroy the conjunction 
or cohesion among these particles; and thereby forms the cause of the destruction of 
the Substance. Of Action also Disjunction cau never be the cause. So that the 
character of being produced by Disjunction can belong to Quality only. And so the 
said character cannot in any case give rise to the said Doubt And yet the Varfika 


aud the dt pays have made an attempt to find an explanation simply with a view to 
justify the Bhagya in the selcotion of its oxample.” 
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is peculiar to, belongs specifically to, the liring body only] 
[and yet this isa reasoning the Logician has employed to 
prove with certainty the presence of Soul in the body.]’’* 

This objection does not affect our position at all; for in the 
case of the‘ common character also, because a certain com- 
mon character’ gives rise to Doubt it does not follow that 
Doubt would arise even when that ‘common character is 
one that is common to all things; forf there is no failure 
in the universality of the character which is common to all 
things ;—similarly in the case of the character which is not 
present in things (other than the one in question), even though 
the character may be peculiar to that thing, what determines 
whether it will bring about Doubt or certainty is the failure or 
otherwise (of theuniversality of the absence of the character in 
other things); so that when there is failure of this, the charac- 
ter becomes a source of Doubt, and when there is no failure in 
this, the character brings about a well - ascertained Cognition. 
„Well, if in the- case of both (the common character und 
the specific character) the fact of their being the source of 
Doubt rests upon their failure (of the universality of their pre- 
sence and absence respectively) then both would be included 
in the single word ‘samanadharmopapatteh ’;) so that 
being included in the first, the second source of Doubt 
should not have been mentioned apart by itself.” It is 


© This objection is based on the notion that what makes the specitic character 
the cause of Doubt is the fact of its exclusion from a number of things.—T7d{tparya, 
7 From what follows the correct reading appears to be Anvaydvyabhichdraf.’ 
t The Chaukhambha series edition reads this sentence thus 
earfathatsts erernel fardqewrcencafrerce tya afr: 
wN Nr Mf Cawarceghriatye’ g: feraf erercwrerer- 
e afa surero anr dwafreaty 1 
But the reading of the Bibliotheca Indica Edition gives better sense. . 


§ The fallibility or failure of the Probans of a reasoning consists in its sub- 
sisting in both the sapakga and the vipaksa ; in which caso it is ‘common’: so that 
if fallibility is the sole basis of Doubt, all sources of Doubt should be included 
under ‘that which arises from the cogvition of counuon characters.” 
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true that there is no other cause of Doubt save failure 
but there is this difference between the two forms of Doubt 
mentioned in the Sütra, that, thongh in both cases there is 
failure, yet in one case there is failure of what is affirmed; 
while in the other case there is failure of what is denied, 
that is to say, the expression ‘arising from the perception 
of common characters’ indicates the ‘failure’ of what, is 
affirmed; while the mention of the specific character of 
being produced by disjunction indicates the ‘failure’ of what 
is denied; and itis on the basis of this difference that the 
two have been mentioned separately.“ 


(4) [Having put forward his own view, the Author of 
the Vartita puts forward another interpretation, with 
a view to showing its incongruity]—Some people have 
explained the word ‘an@kagharmopapaffeh’ in the following 
manner: —“ The negative particlo signifies preclusion; so 
that the word ‘anékadharma means the 
presence of two such charactera as are not 
fallible or deficient ; that is, anẽ te is that which is other 
than ‘one’; so that the word ‘ anékadharmah’ must signify 
the presence of two such infallible characters as are mutually 
contradictory ; a reasoning where this condition is present 
has been called prafitarka’, ‘counter-reasoning ’; and this 
is á source of doubt; o. g. tho two characters of being audible 
and being a product as subsisting in Sound (givo rise to the 
doubt as to Sound being eternal or non-eternal).}” 


Var P. 97. 


® It is true that in both cases, there is common facto:;’ but in the first case, what 
ig common is the presence of the character iu question, while in the second case 
it is the absence of the character that is common. 


+ In regard to Sound we have the two roasonings—‘Sound is eternal because it is 
audibls, like the genus skhabgafva '; and Suund is non-eternal becaus it is a product.’ 
Here ‘being audible’ is just as iufallible in proving eternality as ‘being a 
product is in proving non- oternality; they are mutually contradictory, as leading 
to contradictory conclusions ; so they aro the source of the Doubt as to whether Sound 
is eternal or non-etornal. 
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This interpretation is not right; as what is here put forward 
is impossible; as a matter of fact, it is not possible for any 
two really infallible chaructera, which are mutually contra- 
dictory, to subsist in any one thing; for the simple reason 
that any one thing cannot have two forms; and if two mutually 
contradictory characters were really infallible (true), then 
tho single thing (to which they belong) wculd come to have 
two forms; such however is never found to be the case; so 
it must be admitted that both the characters are not infallible 
or true. Further, the counter-reasoning that has been 
put forward (as affofding the analogy for the subsisting of 
contradictory characters in a single thing) is not quito 
right. For, in the first place, if tho man putting forward 
the counter-reasoning were to say ‘this counter-reasoning 
of mine is just as valid and infallible as the previous reason- 
ing’,—then this would be scarcely right; as under the law 
that ‘things are named according as they are generally 
known ’, when he calls the previous reasoning a rensoning ’, 
that reasoning becomes known and recognised as a true reason- 
ing beforehand ‘1. e. before the counter-reasoning); so that 
there can be no proper occasion for the putting forward of the 
counter-reasouing, being, as it is, annulled and precluded by 
the fact of the recognition of its contradictory (by means of 
tho previous reasoning) ;—sccondly, if the counter-reasoner 
were to accompany his reasoning with tho remark ‘ the 
previous reasoning is as impossible and invalid as tho 
counter-reasoning that I have put forward , —. even so the 
inconclusiveness and invalidity of the counter-reasoning 
becomes admitted by the man himself. And further, the 
very fact that it is possible for the two characters put forward 
as ‘mutually contradictory’ (e. g., the characters of being 
audible and being a product) to co-exist in the same thing 
shows that they are not really contradictory. For what 
docs ‘contradictory’ mean? (a) Doos it moan that the two 
characters cannot co-oxist P b) or that they indicate con- 
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tradictory facts ? (o) or does it consist in the specifo forms 
(of the characters)? (a) If it means the impossibility of co- 
existence, then there is no such ‘contradiction’ in the case in 
question ; as the two characters are actually found to co-exist 
ex-hypothesi. (b) If ‘contradiction is held to consist in tho 
indicating of contradictory facts, this also will not be right; 
Tor (we have already pointed out) that it is not possible for 
anything to have two forms; if the two characters were really 
indicative of contradictory facts, then a single thing would 
have two forms (which is impossible). (o) Lastly, if it is the 
specific forms of the characters that constitute ‘ contradice 
tion, then there is no annulment of anything at all; for the 
character of being a product is not the same (has not the 
seme specific form) as that of being audible—nor is baing 
audible tho same as being a product [so that, when it is only 
the specific form of each character that constitutes ‘ contrae 
diction’, there could be real ‘contradiction’ only if both 
had the same specific forms}, And thus in this case no Doubt 
would arise at all.“ [The interpretation has been found 
impossible, as there is no real ‘ contradiction’ in the cuse 
but]—Even granting (for the sake of argurnont) that there 
is ‘contradiction ’,—if by reason of the presence of the two 
contradictory characters of being audible and being a product, 
a doubt really arises in regard to Sound being eternal or 
non-eternal),—as this Doubt will have arisen from the cognition 
T of the particular characters (of Sound. i. e. deing audible and 
being a product), by the cognition of what would that Doubt 
be removed? As when the partioular characters of a thing 
have been already cognised, there can be no want’ or desire 
to find out its character; —as it is only when the mere generic 
form of a thing has been cognised that there arises a desire 


e As the Doubt is produced only by reason of the two characters subsisting in 
the same thing, Sound, and indicating ocntradictory facts with regard to it, the 
mere fact of the two characters being different does not give rise te Doubt. 

t The Chaukhambha Series edition reads ‘vishégddarshand{ but the reading 
‘pishégadarshand{’ givos better sense and is adopted by tho 7u{parysa. 
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to find out its particular characters. The Opponentanswers— 
“Theo Doubt in this case, which has arisen from the conflict 
of two Inſerences, will be removed by Per- 
ception.” This is not right; as the matter 
in question is not amenable to Perception; whether Sound 
is eternal or not-eternal can never be known by means of Sense- 
perception. Well, the Doubt could be removed by means 
of Word.” This also is not possible; as it is the exact 
nature of Word itself that is under consideration; whether 
Sound is eternal or not-eternal is a question that has been 
raised with special reference to Word; [so that no Word could 
rightly settle that question], Thus then, it is found that 
the matter is not amenable to either Perception or Word ; and 
on account of the two contradictory Inferences that have been 
put forward, it is clear that the Doubt cannot be removed 
by Inference’; so that the Doubt becomes one that cannot be 
removed at all. “ Let it be one that cannot be removed’ 
what harm does it do?” Why ? It certainly does this harm 
that no such Inference could bring about a definite cognition 
with regard to other things also; e. g., no definite cognition 
would be afforded by such a . as apprehension is non- 
eternal because it is a product'; for though the character of 
being a product has been found in Sound, yet it is still 
doubtful whether Sound is eternal or non- eternal; so that 
that character of being a product, which has been found in 
Sound, would, in the case of other things also, be a source of 
Doubt (and not of a definite well-ascertained cognition of non- 
eternality) ; and tho result of this would be that no Inference 
could prove non-eternality [as every reasoning put forward 
in support of non-eternality is based upon what is only a 
form of being a product]; and thus your argument strikes 
at the root of all Inference; and certainly an argument 


Var. P. 98, 


© The inference:of non-eternality from the character of being a product is 
quite valid ; and yet if it brings about only Doube, and no certain one 
then the- tbame would be the case with all valid Inferonces | 
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that annuls all Inference should never be put forward by 
one who is well-versed in the science of reasoning ! 

In answer to the above the Bauddha retorts—“ As there is 
nothing eternal for us, the reasoning does not annul anything 
for us; for one who holds some things to be eternal, the 
reasoning put forward presents the undesirable contingency 
of the concomitance of contradictions (eternality and non- 
eternality); for us however nothing is eternal [so that the 
reasoning does not give rise to any such undesirable 
contingency }.” This is not right; you apparently do not 
understand what is meant by ‘annulment’; you have not 
studied’ the subject of ‘annulment’ atall. When you assert 
that there is nothing ‘eternal’ for you, you simply urge sn 
objection to the particular argument of your Opponent (which 
is ia reference to eternality or non-efernality); as for the 
undesirab!e contingency of theconcomitance of contradictions, 
in your own philosophy also there is ample room for such 
contingencies for instance, your philosophy admits of such 
contradictory inferences as—(1) ‘ Idea “obstructs the produc- 
tion of anything at the point of space ocoupied by itself, 
because if is an entity, like Colour,’ and (2) ‘Idea does not 
obstruct the production of other things atthe point of space 
occupied by itself, because it has no colour, like cognition’; 
and here as we find the combination of two mutually contra- 
dictory and true characters, it cannot be definitely ascertained 
whether idea is an obstructor or it is notso. Thus then we 
conclude that it isnot right to assert that ‘there is doubt 
with regard to Sound being eternal or non-eternal, because of 
the co-existence in it of two mutually contradictory characters. 

Then again [if the perception of such characters were 
really a sources of Doubt], in view of the fact that the two 
characters (of being audible and being a product) are constantly 
present in Sound, it would be impossible to make any euch 
e *Saprafigham’ means ‘ Svaddshé parotpat tiprafibanghakavam,’ and accord- 
ing to the Saufrdnfikas Colour is corporeal and as such Saparfigha—T'atparya. 
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assertion as has been put forward.“ That is to say, as a 
matter of fact, Sound is never entirely found to be without the 
said two characters; it is always endowed with them; it is 
always a product and always audible ;so that no 
such assertion could be made as that Sound is 
eternal,’ or that Sound is non- eternal,“ [and this would be 
absurd]. Similarly, as regards the case of the Man and 
the Post, even if the observer were to perceive the 
characters of the Man and the Post, no such definite 
assertion would be possible as that ‘it is a man’, or that 
‘itis a post’ [and this would be absurd. Well, no 
such assertion will be possible—what theu P?” What 
ycu say is contrary to facts: as a matter of fact, you 
do make the assertion that ‘Sound is eternal’, and I also 
make the assertion that Sound is non-eternal’; so that now 
can it be said that no such assertions are made? 


Var. P. 99. 


Thus then we find that the more we examine the inter- 
pretation of the Sitra whereby the combination of two 
contradictory properties is made a cause of Doubt, the 
more do we find it contrary to reason. So we desist from 
further criticism of that interpretation. 


Witha view to avoid the above difficulties, if it be 
urged that what is meant to be the cause of the said Doubt 
in regard to Sound are the two characters, of Being a 
product and being audible, taken together (and not each individu.. 
ally),—then, in that case, the case of the two taken together 
leading to the said doubt does not in any way differ from 
that of the character of being produced by Disjunction giving 
rise to the same Doubt: just as the character of being 
produced by Diajunctisn gives rise to the Doubt with regard 
to Sound, because it is a character peculiar to Sound and 
does not subsist in any other thing, in the same manner the 

© Ghabdah anitya era iți, shaddah nifya eva iti vd abhildpah na sambhavafi— 
Tafparya. 
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two characters, of being a product and being audible, when 
taken together, constitute, in their combined form, a character 
that is peculiar to Sound, and which does not subsist in any- 
thing else, and as such gives rise to the Doubt.“ And thus 
this also ie only an instance of Doubt being caused by a 
‘ specific character’, and not of one due to another kind og 
character; so that this case of Doubt is already included in 
the one cited by us [under the Doubt caused by the cognition 
of specific character ; and hence there was no need of dealing 
with it separately, and of propounding a different interpre- 
tation of the Sütra for the sake of this Doubt] 


Thus then we conclude that the expression ‘ an&kadhar- 
mak’ should not be interpreted as mdf anya dharmah, 
the character other than the one [but as anékusmaf vishéga- 
kuh gharmah, as explained by us above, Test, p. 95, L. 11). 


A fresh question is started— When an observer notices 
such two characters (as audibility and being a product) in a 
single thing (Sound), what is he to understand with regard 
to that thing? What idea can he form of it?“ What he 
should do is to ponder over and ascertain the comparative 
strength of the two characters; that is,as a matter of fact 
both of the characters (on account of their being mutually 
contradictory as leading to contradictory conclusions) 
cannot be the means of affording any correct cogni- 
tion; so that the observer has to make an effort to 
astertain the comparative merits of the two, as to which one 
of the two is actually a means of bringing about a right 
cognition, and which one is not so; and (in the particular case 
of Sound) when such an effort is made it is found that what 
is actually capable of leading to a correct cognition is that 
character which is one of those that go to indicate the 
non-eternality of Sound. “How do you know that?” 


*Nothing except Sound is both a product and audible. 
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For the simple reason that the eternality of Sound is opposed 
to well-ascertained proofs, as we shall show later on. 

From all this, we conclude that the second form of 
Doubt mentioned in the Sütra is that which arises. from the 
cognition of ‘an&tkagharma,’ i. 6. of the specific character of a 
thing. 


[OJ The third kind of Doubt arises from viprafipatti,— 
says: the Safra. The word viprafipaffi signifies con- 
tradictory opinions, i. e., statements“ that contradict one 
another. So that the third kind of Doubt is that which 
arises when one finds,—(a) that there are contradictory 
statements with regard to the thing in question,—(b) that 
there is no certainty attaching to its perception and nons 
perception ;—and (o) when there is a remembrance of the 
specific character of the thing. 


The Bhagya (P. 35, L. 13-14) says: [In the first two 
kinds of Doubt He common properties’ and the properties 
distinguishing the thing from diverse objects’ are such as 
subsist in the object cognised, while [in the fourth kind] the ‘ per- 
ception and non-perception’ subsist in the cogniser. As against 
this, we have already stated above [ Teat, P. 93, Ll, 12-13 
et geg.] that the ‘perception’ and nou- 
perception’ cannot independently by them- 
selves, give rise to Doubt.¢ Then again, we do not quite 
understand the assertion that ‘the common properties 
and the properties distinguishing the thing from diverse 
objects subsist in the object cognised.’ For is it the property 

elt is not enough that different opinions are entertained with regard to the 
thing; as it is possible that there may be many opinions; but they may not be 
known to the observer. So what is unecessary is that there should be a statement 
of the opinions, so that the man may become apprised of them.—TJ'4@(parya. 

tIt has been shown that the ‘ uncertainty attaching to perception and non- 
perception’ can give rise to Doubt only when accumpanying the cognition of 
feesamon characters &v. 


Vir. P. 100. 
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that gives rise to the Doubt? Or the cognitivn (of the proper. 
ty)? It has been again and again shown that the property. 
cannot give rise to.the Doubt; what gives rise to the Doubt 
is the cognition of the sommon properties, and of the pro- 
perties. that distinguish the thing from diverse objects’; and 
certainly this cognition subsists in the cogniser; so that there 


is no difference (between the first two causes of Doubt, and 


the ‘ uncertainty attaching to the perceptions and non- per- 
ceptions’), The reason why the common properties’ and 
the properties that distinguish the thirg from other objects’, 
have been mentioned separately, we have already explained 
above ;—namely, that there is this difference between the 
two sets of properties, that while the former are affirmed of 
the thing in question as also of the other things, the latter arg 
only denied of the other things. Aud when we speak of Doubt, 
arising from difference of opinion, this difference of opinions 
subsists in the persons making the statements of the opinions, 
and the Doubt arises in the mind of the person who hears 
these contradictory statements; and this Doubt is in the form 
—‘ which of these persons has the right knowledge, and 
which only the wrong oue.’ And it is for this reason, that 
the three causes of Doubt have been mentioned separately. 


* An objection is raised — 


“ All that is mentioned in the Sufra is ‘common character; 
Every one of the three factors—‘ the cognition of common 
characters,’ ‘the cognition of the specific character’ and the 
‘cognition of contradictory opinions’ —is implied in the 
expression ‘common character’. Thus then, the mention 
of the latter two factors—‘specific character’ and ‘contradictory 
opinions’ —-being futile, there is no use mentioning them. 
Hence the Sütra should appear in the form“ samZnaghar- 


® Specific character’ also cau be spoken of as* common’, inasinuch as being 
specific’ is a character that can be said to be ‘common’ to all specific characters. 
Similarly, ‘being contradiétory ’ is ‘common’ to all contradictory opinions, So that 
both of them ere included under common character’ —Tdfarye. 
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mopapat{&h vishestpéksak samshayak’, Doubt is the waver 
ing judgment arising from the cognition of common charao- 
ter, in which the definite cognition of the specific character 
of any one object is wanting.” 


This is not right; itis clear that the objector does not 
know the meaning of the Sütra. The objection has been 
brought forward, without understanding the meaning of the 
Sutra. We have already explained in what way there is a 
difference between the three factors of common character’, 
‘specific character and ‘ contradictory opinions.’* 


Some people (among whom is the author of the Bhagya 
itself) take the words, of the Siitra to mean that there are five 
kinds of Doubt; they construe the Sūtra as —‘ Doubt is that 
wavering judgment, in which the cognition of the specific 
character of any one object is wanting, and which arises from 
the cognition of common characters’; and soon also with 
each of the remaining terms. But this interpretation is not 
right; as the expression ‘on account of the uncertainty attach- 
ing to perceptions and non-perceptions’ should qualify each of 
of the preceding expressions; the meaning of the Sũtra being 
Doubt is the wavering judgment which is wanting in the 
cognition of the specific character of any one object, which 
arises, when there is cognition of common charactersof things 
and when there is uncertainty attaching to what is perceived 
and what is not perceived ’; similarly, ‘ which arises from the 
cognition of specific character, &c., and ‘ which arises from 
contradictory opinions, &c., &c., [in every one cf these the 
‘uncertainty attaching to perceptions and non-perceptions’ 
being a necessity) ; so that the uncertainty attaching to per- 
ee do not deny that everyone of these may be regarded as common in some 
way. They may all be similar, so far; but what we lay stress upon, and what is more 
pertinent to the subject under consideration, is the fact that cach of these three has 
ita own distinctive feature; i. 8. the ‘common character’ is present in both; the ‘gpe- 


cific character’ is sot present iu any thing at all except one thing; aud the ‘contradio- 
tory opinions’ are expressed by two opposite parties. 
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ceptions and non-perceptions ’ cannot be regarded as a dis- 
tinct cause of Doubt, and this is what the Bhagya has done]. 
Then again, it will not be right tohold that ‘Doubt arises from 
the fact of all Perceptions and Non-perceptions being of two 
kinds (i. e., right and wrong)’ *; for this would be against 
ordinary experience: one who holds that Doubt arises, be- 
cause Perceptions and Non-perceptions 
are of two kinds’ contradicts facts of 
ordinary experience. “How so?” For the simple reason, 
that if Doubt arose in that way, there could be doubt 
in regard to everything that a man would perceive. 
“Why?” Well, because in every case what is per- 
ceived is of two kinds (real or unreal); so that, if 
Doubt were to arise, because Perception is of two kinds, how 
could this Doubt be removed? “ The Doubt would be 
removed by the subsequent perception of particular features,” 

But with regard to these particular features also, so 
long asany such feature would be perceived, every one of 
these perceptions being, ew hypothesi, of two kinds, there 
vould always arise a Doubt in the form—‘ these particular 
features that I perceive, are they real or unreal“; so that 
there would be no end to any Doubt at all. 


‘Var, P. 101. 


The same arguments may be urged against the view that 
Doubt arises from the fact of non-perceptions being of two 
kinds. Further (if Doubt were to arise in this manner) there 
would be no possibility of a man being free from fear and 
suspicion; for instance, when on entering a room, even though 
he may not f see a serpent there [inasmuch as this non-percep- 
tion is of two kinds, right and wrong], there would bethedoubt 
in the form—‘ Does the house contain a serpent or not ? And 
this Doubt also could never be removed; so that there would 


This is what is meant by the uncertainty attaching to Perceptions and Non- 
perceptions’. 


t The sense demands a ‘na’ jhere, Without the W also the passage gives the 
the same sense; but the ‘na’ makes it clearer. 
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be no freedom from fear and suspicion with regard to any place 
at all. Further, those who take the Sūtra to mean that 
there are five kinds of Doubt should explain whether this 
proposed difference is due to a difference in the causes giving 
rise to Doubt, or to a difference in the nature of the Doubts 
themselves, If the difference be held to be due to difference 
in the causes, then there would be not only five, but many 
kinds of Doubt [as the causes of Doubt are endless, each 
Doubt having a distinct cause, and the number of Doubts 
being endless]. If, on the other hand, the ‘difference be said 
to be due to difference in the nature of the Doubts, then there 
is no difference in the nature of the Doubt, every Doubt as 
such is of one and the same nature, which consists in its being 
Samshiti, doubling. All this goes to prove that the Sūtra 
does not mean that Doubt is of fve kinds. 


An objection is raised against the Sūtra :—“ As a matter 
of fact, Doubt pertains to the object; and as such it cannot 
arise from the perception of common properlies. When ‘the 
Sütra asserts that ‘Doubt arises from the cognition of 
common properties, it does not make a right assertion; 
because Doubt arises with regard to the object possessing the 
properties (and not with regard to the properties themselves); 
it is not right to say that Doubt arises in regard to the object, 
when whut is cognised is the common. property, for the simple 
reason that the object possessing the property is entirely 
different from the property ; certainly Doubt does not arise 
with regard to the horse when what is perceived is the cow. 
Then again, there being no perception of the objecé atthe time 
(when the property is perceived), if the Doubt be said to arise 
with regard to it, this would be a direct contradiction of the 
declaration of the Bhasya, (P. 8, L. 8,) to the effect that 
‘there can be no Doubt with regard to what is not perceived 
or with regard to what is definitely cognised,” 
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Tho answer given to the above objection by some people 
is that, inasmuch as the property perceived belongs to the 
particular object, it is only natural that it should give rise to 
Doubt with regard to that object. What this answer means 
is that the perception of the common property gives rise to 
Doubt with regard to the object to which the property 
belongs, for the simple reason that the property belongs to 
that particular object ; and the perception of the cow cannot 
give rise to Doubt with regard to the horse, because the cow 
is not a property belonging to the horse. 


This answer is not satisfactory; as the difference 
between the property and the object still remains; the fact 
that the property belongs to the object does not do away 
with the difference between the two. If the relation of 
Property and Object were accepted as determining Doubt, 
then this would be contrary to what has been 
said under Sütra 10, above (See Tezt, p. 67, 
1. &, &c. &). How sol” That Sūtra having been 
taken to mean that, inasmuch as there is a fusion or congre- 
gation of Desire, Aversion, &c., these come to indicate the 
presence of Soul (wherein they all oongregate), — the 
Opponent comes forward with the assertion that the said 
fusion is due to the cansal relation; and is met with the 
argument that the causal relation does not do away with the 
difference (among Desire and the rest). This is what has 
been done by us there; while here when you assert that Doubt 
is due to the fact that the Property belongs to the Object, 
what you mean must be that what determines the Doubt is 
the difference as qualified by the particular relationship 
between the property perceived and the object to which it 
belongs; and if this were right then the Opponent (who has 
been met on p. 67) could also retort, with equal reasonable- 
ness, that the causal relation would be the determining 
factor (in the said fusion of Desire, &c.). For these reasons 
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we conclude that it is not right to explain the Sūtra to mean 
that Doubt arises from the fact of the Property belonging 
to that object. 


“ Well then, what explanation have you to give of the 
assertion in the Sūtra that Donbt arises with regard to the 
Object when what is perceived is the Property, and not 
‘that Object.” : 


The right explanation is as follows :—The compound 
© samanadharma’ is to be taken as a Bahuprihi compound, 
and as such denoting the object; when the compound is taken 
as Bahuvrihi, it denotes the obj - ol. “ How so? ‘ Sama- 
nagharma is that which has the samina dharma, samānah- 
dharmak yasyı—, i. e. the object possessed of the common 
character ; and the upapaffi or cognition of this is samana- 
dharmopapoțti '; so that the expression 'samänrdharmana- 
paffèl means that (I) oubt arises] from the cognition of the 
objec’ possessed of common properties, 


The Sūtra says—Duubt is that wavering judgment which 
is vishégapekea. Here the word vish@stpéksah’ stands for 
‘ vishésasmrity ipékeak', which means that there should be 
a remembrance of the specific character (ia addition to the 
non-perception of such character). | 


“ What specific character is the object of this ‘remem- 
brance’? Is the remembrance of the specific character of that 
object with regard to which there is Doubt? or is it some other 

specific character? That isto say, does the observer remember 
the specific character of that object in which he perceives only 
comm n characters, and with regard to which he has the Doubt? 
or does he remember the specific character of something else ? 
If you mean the former, then what you say is not right; as 
the specific characters of that thing have never been perceiv- 
ed; as a matter of fact, one can remember the specific 
characters of that thing whose such characters have been 
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previously perceived; as in this case the characters would 
be those already cognised (and as such capable of being 
remembered); but when the thing is one whose specific 
characters have not been previously apprehended, and with 
regard to which Doubt arises by reason of only its common 
characters beiug:japprehended,—how can there be any 
“remembrance of the specific characters? As no such specific 
characters of it have been previously cognised.” 


The above objection is futile; as the phrase ‘remem- 
brance of specific characters’ is used in a general sense; the 
word ‘vishesapéksuh’ is used in its vague general sense; and 
it does not“ signify anything definite as 
to the remembrance pertaining to the 
specific characters of that object or to those of something 
else; [it is both; for instance] when the specific characters 
to be remembered are those that belong to a thing previously 
known, then the ‘remembrance of specific characters’ 
pertains to the previously cognised characters; while when 
the Doubt arises with regard to a thing not previously cog- 
nised (but ressembling some other thing that is so cognised], 
the desired remembrance pertains to the specific characters 
of the other thing that has been previously cognised,—this 
remembrance being due to similarity (of the two things). 


Thus it is established that there are only ¿hree kinds of 
Doubt. 


Var. P. 103. 


The definition of Doubt provided by the Safra includes 
all those definitions propounded by other philosophers, 


© The sense demards a na here; the sense being that it cannot bo definitely 
said whether it is one way or the other; as sometimes it is one and sometimes the 
Other. 

+ When the Doubt pertains to a thing already known, its characters also are 
known; 80 that their remembrance is not impossible. When however the Doubt 
pertains to a thiog never known before, but reassembling something known,—in this 
case algo the specific characters of the known thiog are recalled to the mind through 
similarity. 
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which are not incompatible with it. JJ. g. the defnition given 
by Kanada (Vaishégika-stfra, 2. 2. 17) that Doubt arises 
when there is samanyaprafyakga ’, ‘vish@gapratyakea’ and 
*vish@gasmrifi’,-the meaning of these words is as follows :—(1) 
simanyaprafyaksa means the perception of an object possessed 
of ‘ siminya’ or common characters; and it does not mean 
‘the perception of common charactera’ ;—(2) vish@sdprafyakga 
means that the specific characters of the thing are not 
definitely recognised ;—(3) the word vish@gasmri{i means 
exactly what it means inourSafra. But in what way 
does the Vuishésika-sugra quoted include the specific charac- 
ter (which the Nya&ya-Siitra mentions as one of the causes of 
Doubt)?” Tue ‘specific character is also included in the 
Sutra, as this also is ‘fallible’ or ‘inconclusive’ in 
determining the character of a thing; the ‘common charac- 
ter is regarded as a source of Doubt because it is inconclusive 
in determining the exact character of a thing; and as the 
‘specific character’ also is equally inconclusive, this 
also is implied (hy the mention of the ‘common charac- 
ter ’). “If that is so (i. e. if the ‘specific character’ 
is implied in the ‘common character’), then the next word 
in the Nydya-Sn fra anékagharmupapat(ék’—shovld not 
be there, being superfluous. ” The two have been men- 
tioned separately,“ not by way of enumerating. the several 
distinct causes of Doubt, but because of the fact that while one 
(i. e. the commn churacter) becomes a source of doubt by 
its presence in several things, the other (i. e. the specific 
character) gives rise to Doubt by its absence. Some 
people have urged the following objection against the 
Paishésika-Sifjra :— “The using of the two words 
vishésdpratyaksa¢ and vishésgasmritéh forms a needless 
repetition : the mere statement that Doubt arises from the 
perception of common characters and the remembrance of 
specific charactors would imply that there is ‘ non-percep- 
The sense demands a ‘na’ hore. 
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tion of tho specific character; for when there is perception 
of the specific characters there is no remembrunca of them.“ 
This reasoning is not right; it shows that the objector does 
not understand the meaning of the Safra: The Sūtra does 
not mean that there is non-perception of the specific charac- 
ter; what is meant by vishegdprafyakga (non-perception of 
the specific characters) is that no specific characters are 
definitely recognised as subsisting in any one particular 
object. Thus then there is no fault of ‘repetition’, or 
‘redundancy in the SRfra. 


Other people (the Bauddhas) explain the nature of 
Doubt in a different manner :— Doubt, according to them, 
“is that wavering judgment which arises from the percep- 
tion of similarities by one who is desirous of apprehending 
the specific character of the thing. *It behoves these 
people to explain what it is with regard to which there is 
Doubt, when the similarity is already duly ascertained. 
“ It is the thing possessed of the characters that forms the 
object of the Doubt ;—this has been 
already oxplained.” It is true this has 
been so explained; but the explanation is not right. 
„Why is the explanation not right?“ If the Bauddha 
admits an object (apart from its properties) then he falls into a 
self-contradiction.t And further, if the object and its pro. 
perty be held to be totally different from one another, then, 
in the case cited, what is seen and definitely ascertained is the 
property, and the object is absolutely unknown; and under the 
circumstances [no doubt could arise with regard to the object, 
as] no Doubt can arise with regard to that which is totally 
different from what is perceived, If (in order to escape from 
this difficulty) you adopt our method and show that the word 


Var. P. 104. 


©The import of this criticism is not easily inte:lizitle—says the Tufparya; the 
Author explains it on the next page. 

f According to the Bauggha there is no eubsfan:e apart from the propertios 
of colour &. 
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‘sigharmya ’, ‘similarity’ (in your definition) signifies the 
hing [so that what is seen and definitely ascertained is the 
other same thing with regard to which the Doubt arises|,— 
then our reply is that this would be scarcely right; the word 
sidharmya, ‘similarity’ , denotes the character of being similar; 
and this being an abstract noun, it must signify a character 
or property, and not an object ; so that the perception of one 
(i. e. the Property) cannot give rise to Doubt with regard 
to another (i. e. Object). If on the other hand, the 
Bauddha does not admit the difference between the 
Object and its Properties, in that case also, inasmuch as 
the Property is definitely known, ez-hypothesi,—with regard to 
what would the Doubt arise? [as the two boing non-different, 
the definite cognition of the Property would mean that the 
Object is also definitely known, J. Further, if the observer 
does not cognise the Object, whose ‘specific character’ would 
he ‘desire to know’ (as stated in your definition)? Certainly 
no ‘ specific characters’ can belong to ‘Similarity ’ (which is 
what it cognises).\ It could not be held that the ‘specific 
characters desired to be known belong to that Object which 
has the ‘similarity ’ that is perceived;—as no such Object is 
cognised at all, as we have already said above. As a matter 
of fact, when you make the assertion that inasmuch the 
specific characters cannot belong to the Similarity, they must 
belong to the object having that similarity — you admit the 
difference among the ‘similarity’, the ‘specific characters 
and ‘the object having the similarity ’; nor does this asser- 
tion serve any useful purpose for you; as ‘the specific charac- 
ters’ of the object possessing similarity will not be the same 
as‘the specific characters of the similarity’ [so that the 
desire to know these latter would still be an impossibility]. 
Further, [your definition is deficient, as] even when there is 
perception of similarity’, aud also the desire to know the 
specific characters ', no Doubt can arise, if there is certainty 
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with regard to perception and non-perception (what is per. 
ceived and what is not perceived); so that it is necessary to 
add to your definition, the word ‘upalabghyanupalabdhyavya- 
vasfhd faz,“ ‘there being no certainty attaching to perceptions 
and non-percepions, as also the word an’kadgharmadarsh- 
anat ,’ § from the perception of specific characters 


9 


The Opponent starts a fresh discussion :— 


“ Thedefinition of Doubt as propounded by the Si#fra 
consists of the sentence beginning with the word, ‘samangnéka- 
dharmopapat(éh. With regard to this, we proceed to consider 
the question as to whether this sentence is meant to be an enu- 
meration of the causes of Doubt, or a description of the nature 
of Doubt. If it is intended to be an enumeration of the canses 
of Doubt, then the statement is extremely meagre, when the 
causes mentioned are only those few that begin with the ‘ per- 
ception of common characters;’ for there are many other 
causes apart from these; and all these others should also be 
enumerated; . g. the contact between the Mind and the Soul, 
which is one of the causes of all Doubts arising in regard to 
internal things (such as calmness of mind, dispassion®, and so 
forth); and with regard to external things, such causes are 
necessary as the contact between the Mind and the Soul, and 
also the contact between the object and the sense-organ con- 
cerned, If, on the other hand, the Sufa be taken as a des- 
cription of the exact nature of Doubt, then in that caso, it 
is absolutely useless to mention any causes at all; it should 
suffice to say that Doubt consists in n doubting (or wavering) ’, 
© Samshi{ih samshayah.” 

Our answer to the above is that the Sara is intended to 
contain an enumeration of the causes of Doubt. “ But we 
have already pointed out that there are many other causes 
besides those mentioned which should have been mentioned.” 

When there is a doubt, as to one’s own self being free from passions, it is 
necessary that there should be contact between his Mind and his Soul. 
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Not so, we reply; what the Safra is intended to enumerate is not 
all the causes of Doubt, but only those that 
pertain specifically to Doubt only; so that 
there need be no mention of such causes as the ‘ contact 
between the object and the sense-organ’ and so forth, which 
pertain in common to Sense-perception also. 

| Or, we may also take the Sufraas meant to be a descrip- 
tion of the exact nature of Doubt; the sense being that the 
nature of Doubt consists in this that it arises from the ‘cogni- 
tion of common characters &c,’ 


Vor. P. 105. 
U 


— naan 


The Doubt as above described is dealt with in this Trea- 
tise, as it forms an integral factor in all investigations 

But like Doubt, Wrong Cognition also is a factor in all 
investigations ; so that this latter also should have been ‘men 
tioned in (Sutra I), as one of the categories. It is true that 
Wrong Cognition is a category; but it does not form an essen- 
tial factor in all investigations; that is why it has not been 
mentioned. “low can it be said not to be au essential factor 
in investigations?” As a matter of fact, the man who is in 
Doubt on a certain point makes an effort to obtain more 
definite knowledge of it [and it is this effort that constitutes 
investigation}; not so the man who entertains an, abso- 
lutely wrong notion in regard to that point; and for this reason 
Wrong Cognition cannot be regarded as a part of the Science of 
Reasoning; that is why it has not been mentioned among 


the categories. 
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Progojunu · Molise. 
Buisya. 
[Page 35, L. 16 to P. 86, L. 3]. 


As before, the definition proceeds in accordance with the 
order in which the several categories have been mentioned in 
the opening Sūtra. 

i Satra (24). 
TRAT OBJECT, AIMING AT WHICH ONE ACTS, is CALLED ‘ Morivx. 

An object is capable of being either acquired or rejected ; 
and when a person determines or fixes upon an object as to 
be either acquired or got rid of, he has recourse to the means 
of acquiring or getting rid of it; and that object is called the 
‘motive’, simply because it forms the cause of tha€ activity 
of the agent. | 

An object is said to be ‘aimed at’ when there is a deter- 
mination on the part of the agent with regard to it in the 
form, either that ‘I shall acquire it’, or that I shall get rid 
of it’; as it is only when an object is thus determined 
that it comes to be ‘ aimed at.’ 


Viutixa on Suteki (24). 
LP. 105, L. 8 to P. 106, L. 5]. 


That object aiming at which one acts is called Molios 
says the Sūtrā. Ia the phrase ‘aiming at which’, being 
aimed at consists in being determined. “ Determining of 
what ?” Ok the causes of pleasure and pain: when one 
comes to know and determine that this object is a canse of 
pleasure’, he makes an effort to acquire the pleasure (afforded 
by that object); similarly when he comes to know that ‘ this 
object is a cause of pain’, he makes an effort to get rid of the 
pain (caused by that object).* Asa matter of fact, people 
are moved to activity for the obtaining of pleasure and discard- 
ing of pain; so that these two, the obtaining of pleasure and 
discarding of pain, constitute the ‘ motive.’ By this definition 
of motive all things become included; and it is only when 

* It is only when an object is regarded as the cause of either pleasure or pain 
that is gives rise to any activity on the part of the agent. 
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the Siitra is thus interpreted (and Motive thus defined) that 
we can explain the activity of the man who is engaged in 
finding fault with the view of his opponent, and is yet unable 
to indicate the exact fault.“ 

An objection is raised: You explain Prayojuna, ‘ Motive,’ 
as prayujya{é anéna, that by which one is moved to activity ; 
this is a well-known ordinary fact; and it does not help Reason- 
ing in any way: so that it is not right to treat it as an integral 
part of Reasoning (as you have done).” 


Our answer to the above objection is that as regards the 
statement that what is here explained is a well-known ordinary 
fact, it is only a very superior reasoner (like our Opponent) 
that can make the assertion that it is only the category of 
Motice as here explained that is well-known, and not the 
categories of Pramana and the rest. Then again, what 
is the meaning of being a well-known ordinary fact ? If it 
means that it is right and valid, indue accordance with the 
ae means of right cognition, then the dictum 

laid down would mean that one should not 
speak of what is valid and right and supported by the means of 
right cognition ; and this would be a highly objectionable 
dictum indeed! If by dzing well-known is meant something 
different from being right and valid, then we fail to under 
stand how Motive can be called well known’ [as it is some- 
thing quite right and valid and supported by the means of right 
cognition]. Lastly, it has been urged that Motive is not an 


Var : P. 106. 


© And this man has recourse to the Wrangling form of discussion; as at the time 
this is what brings him pleasure. The rcading of tho text is somewhat defective ; 
though it is the same in both editions. All that the Tafparya says isi fand iy: 
api prayqjanam ubfam prathamasifre ; cholytm@nasya prararſ an inasya it art hab. 
The scatence as it stauds is incomplete ; if we have the word sambh vai at the 
end of the sentence, after ' vyavahdrak „ it gives some souse. This reading las been 
adopted in the translation. 

rue sense is that Pram ina Ko. ere just ag well-known as Motive; so that if Motive 
should not be treated of on the ground of being well-known, Pramåna &c. also should, 
fur the same reason, not be dealt with. l 
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integral part of Reasoning. This objection also is not well 
taken; because as a matter of fact, any mere purposeless 
Doubt never acts as an incentive to Reasoning ; while a clear 
Motive or Purpose always forms the basis of Reasoning and 
investigation,—all investigation being based upon Motive.“ 
DrisTantTA— EXAMPLE. 
Sutra (25). 
THat is ‘EXAMPLE’ WITH REGARD TO WHICH Born 
PARTIES—THE ORDINARY MAN AND THE 


TRAINED INVESTIGATOR—ENTERTAIN 
SIMILAR IDEAS—SO. (25). 


Bus TA. 
(P. 86, L. 6 to L. 10.] 


Those men are called ‘laukika’, ‘ordinary,’ who are not 
above the capacities of an average man; i.e. those who are not 
ossessed of any particular superiority of intelligence, either 
inherently or through hard study ;—and the opposite of these 
are ‘ parikgaka’, ‘ trained investigators’; so called hecause they 
are capable of carrying on the investigation of things by means 
of reasonings and proofs. And that object forms an Example’ 
which is understood and known by the ordinary man just as 
it is by the trained investigator t. The purposes served by 
the Example’ are:—(1) the contrary opinions are overthrown 
by being shown to be contradictory to, incompatible with, the 
Example;—({2) one’s own opinions are established by being 
shown to be compatible with, supported by, the Example; 


® This passage is somewhat ohscure. The Parishuddhi aays— The sense of this 
passage is a follows: Though Motive, being what is accomplished by the Reasoning, 
cannot be regarded as its integral part, yet there can be no doubt that the statement 
of the Motive forms such a part; forthe simple reason that without such state- 
ment no Reasoning can proceed ; though itself without a purpose, Motive is what 
gives rise to Reasoning, which is fruitful and accomplishes a distinct purpose; just as 
though Heaven does not accomplish any purpose, and as such does not form an integral 
part of the sacrifice ; yet it is what leads to the performance of the sacrifice, and as 
such it may be regarded as its very basis’: This interpretation is somewhat forced. 
The Parishuddhi has supplied another interpretation which is clearer, and has 
therefore been adupted in the translation. 

+By the ‘ordinary man’ in the present context, is meant the person to whom things 
are explained, and by the ‘trained investigator’ the person who is explaining. 


(d 
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and (8) the Example is utilised as the corroborrative Instance 
or Illustration, which is one of the essential factors of the 
inferential process. 


VARTIKA on Sotra (25). 
[P. 106, L. 8 to L 20}. 


Latkikepariksakanam &. says the Sf d. The true 
definition of Example is that it is that object with regard to 
which similar ideas are entertained ; as it is only such a defini- 
tion that can include such well-known Examples as those of 
A kasha and the like. If we insisted on defining the Example 
as that with regard to which ordinary men and trained investi- 
gators entertain similar ideas, then, such extraordinary things 
as Akäslia and the rest, with regard to which the ‘ordinary 
man’ has no ideas at all, could never serve as an Hzample. 
When the Stra mentions the ‘ordinary man’ and the trained 
investigator’, it is only by way of an illustration, and nostress is 
intended to be laid upon the similar ideas being entertained by 
both these two classes of men. 


Au objection is raised against the utility of Examples :— 
„Does the Example serve the purpose of indicating similarity ? 
Or that of proving what is not proved? If it is meant to 
serve the purpose of indicating similarity, then it does not 
differ from Analogy. If, on the other hand, it is meant to 
serve the purpose of proving what is not proved, then it does not 
differ from the Corroborative Instance, If Example is 
the same as Analogy, then it falls within the category of 
Pramũꝝ /; and if it is the same as Corroborative Instance, 
then it is only one of the factors of inferential reasoning. So 
that Example is nothing apart by itself.” 


This objection is truly unanswerable, we think! “Why 
so?” For the simple reason that the objector does 
not understand any one of the three things that he talks 
of: The man who argues as above shows that he does 
not know what is ‘Example’ or ‘Corroborative Instance’ 
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or ‘Analogy’. We have already explained (under 
Analogy) that Analogy does not afford any notion of simi- 
larity. As regards the ‘ Example’, ite does serve the 
purpose of affording the notion of similarity*. As to whether 
or not the Example serves the purpose of proving what is 
not proved, our reply is that it does not serve that purpose. 
Lastly, the exact nature of the ‘Corroborative Instance’ we 
shall explain later on, under the section dealing with. that 


subject. 


Leoture V. 
The Basis of Reasoning. 
Siddhanta—Doctrine, . 
Br&sya on SORI 26. 
[P. 36, L. 11 to L. 13 to P. 37, L. 4]. 


We now proceed to define Doctrine, Siddhanta. The 
word ‘ Sigghanta’ is made up of the two words ‘siddha’ and 
‘anfa’; of these the word ‘siddha denotes, all those things 
with regaad to which people have the idea that ‘this is so and 
so, ‘this thing has such and sucha character; and the word 
‘anta’ denotes the conviction or opinion that people have 
with regard to the particular character of those things}. 
This Sidghanfa is thus defined :— ) 


The similarity between the ‘ Example’ and the thing songht to be elucidated by 
ita means consists in both being concomitant with thet which proves the conclusion, 
e.g., the similarity of the ki chen (Example) and the hill lies only in this that both 
contain smoke ; and the comprehension of this similarity is all that is meant to be 
accomplished by the citing of the Example. 

The word ‘ siddha’ literally means aceomplished, hence anything that has come 
into existence; and it is only with regard to snch a thing that any opinion can be 
heid as to its exact nature; the word ‘anfa’ means end; by which, in the present 
context, is meant that final and well-determined conviction which people have with 
regard to the exact nature of any particular thing. 


In regard to these lines of the Biadsya, the Tdfparya has remarked that ‘the 
autkor of the Batgya, without mentionin z the Sdtrã containing the general defini- 
tion of Siddhdn{a, has given an explanation of its import’. This has been taken 
by some writers to mean that there was soine other Séfré now lost to us, which 
contained the said general definition. Asa matter of fact however, Safra 26, itself 
supplies,—apecially according to the explanation of the Varfika and the T'dtparya— 
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Bora 26. 


Doorrine 18 A THROBY OR CONVICTION IN REGARD TO THE 
EXACT NATURE OF A THING DEALT WITH BY PHILOSOPHY.® 


Bhasya on Satra 27. 
[P. 87, L. 1 to L, 4.) 


By fanfrasomsfhi/ik in tne Siitra (27) is meant the 
conviction resting upon the direct assertion3 of philoso- 
phy; the word fan(ra’, ‘ philosophy ’, standing for the teach- 
ings in connection with things connected with one another; 
[this includes the first two kinds of theory mentioned in 
Sūtra 27J—“ adhikuranagamsthi{ih’ is the conviction resting 
on implication, and not on direct assertion ;—and ‘ abhyupa:- 
gamasamsthilik’ is the hypothetical acceptance of an opinion 
not duly ascertained, [and not directly stated in. philosophy] 
—such acceptance being for the purpose of examining the 7 
detailed particulars of the theory. 


the general definition of Sidgh ufa ; 80 that all that the Té¢parya means is that the 
explanation of the general definition by the Bhdsya, instead of following the 
Sutra, precedes ir. 


»The Fart ika has taken the two Sütrũs 26 and 27 together so the tranelation of 
the Var¢ika appears after Si. 27. The translation of the Sūfra is in accordance 
with the interpretation of thojVarfika and Tatparya; whieh explain the compound 
‘ tantrdghikarayabhyupugamasamsthitih’ by taking ‘ fanfrdlhikarana’ as a 
Bahuvrihi compound faxfram adhikaranam pm ; and this, with the rest 
of the word, as a genitive Tafpuruga. The exact position of the Bhdgya appears to 
be doubtful. If we take the Bhdgya, p. 37, lines 1—4 ae explanatory of Séfra 26, 
then, it is clear that it takes ‘fantrd-lhikurndbhyupagama' as a Doundva ; and there- 
by connects each of these severally with the word ‘sumsfhifih’. According to the 
Bhasya then, the translation of the Safra 26 would run thus Doctrine is conviction 
resting upon philosophy, on implication and on hypothesis’. We have given preference 
to the Vdrfika interpretation; bocause by the Bhdsya the Sahra in made to contain an 
enumeration of che different kinds of Sidghanfta ; while by the Varfika interpretation 
this Safra supplies a general definition; and the several kinds are enumerated in -the 
next Sitra 27. It is this interpretation by the BA Tf which affords occasion to the 
objector iu the Varfika to put the question as to the Sütra being a gencral definition 
or an enumeration. Accordiug to the Tf parya however the Bhdsya, p. 37, Il. 1 to 4 
is explanatory, not of Sigra 26, but of Sitra 27. Just as the sense of Sütra 23, 
which contains the general definition of Doctrine, is gi von by the Bid; ya before the 
Satra, so of Sat ra 27 also the sense is explaincd before the Sūtra, As this interpre- 
tation reconciles the Bh he with the Vartikz, we adupt it; and therefore take the 
lines of the Bhiagya p. 37, LI. 1 to 4 as explanatory of Siifra 27. 
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Doctrino thus is of four kinds, on account of diversity 
among the several philosophies,— us described in this Saf rd. 
And each of these four kinds is quite distinct. 


Doorring is OF FOUR DISTINCT KINDs:—(1) DOCTRIN COMMON 
TO ALL PHILOSOPHIES, (2) DOCTRINE PECULIAR TO ONG PHILOSOPAY, 
(8) Doorgixn BESTING ON IMPLICATION, AND (4) HYPOTHETIOAL 
Docrgixz.— (Sb RA 27). 


ý Vartixa on Sotras 26 anD 27. 
DP. 107, L. 8 to P. 108, L. 4.] 


The Bhagya (p. 36, L. 11) says — This is s and so, this 
thing has such and sucha character ;—here the former ex- 
pression expresses the general vague idea that one may have 
of a thing, and the second expression denotes the particular 
or detailed idea of the same thing; so that the definition of 
Doctrine comes to be this: Doctrine is a statement with 
regard to the general and spocial characters of a thing; * and 
it is with a view to give expression to this same defidition that 
we have Siitra 26. | 

An objection is raised Is the Stitra, 26, intended to 
provide a definition of Doctrine? or its division” ? ‘What 
does this question drive at?“ What is meant is as fol- 
lows :—If the Siitra is intended to provide a definition, then 
the words ‘tantra’ (philosophy) and ‘adhikaraga’ (implica- 
tion) should not appear in the Sūtra; as for the purposes of 
definition it would suffice to say simply that Doctrine is a con- 
viction in regard to the eu nature of a thing, abhyupagama- 
vyavastha sidghantak’, If, on the other hand, the Sūtra 
were intended to provide a division of Doctrine, then the word 
‘ sarvafanfra (all philosophies) should appear in the Safra [as 
the ‘theory common to all philosophies’ is one of the four 
divisions of Doctrine]; just as it is necessary to mention the 
Pra{ijia or Proposition’: When the Sütra enumerates the 
Factors of Reasoning, it mentions all the factors, Proposi- 


° On P. 4, p. 1, Trans. p. 47, the Bhtgya has defined Dottrine as the‘ statement 
of fact asserted in the form this is eo’. 
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tion, Statement of the Probans Corroborative Instance, 
Reaffirmation and Final Conclusion ; similarly when speaking 
of the several kinds of Doctrine, the Sūtra should mention all 
the four kinds: the Doctrine common to all philosophies, that 
peculiar to one philosophy, that resting on implication and 
Hypothetical Doctrine. And under the circumstances (Si. 26 
providing the division of Doctrine) it would be necessary 
to have another Sttra for the providing of its definition ; and 
further (the required division having been already provided 
by Si. 26) some other meaning will have to be assigned to 
Si. 27 [as it could not be taken as providing the division of 
Doctrine, the sense in which it has been taken by the Bhasya]; 
and, if, in order to avoid this, Si. 27 be taken as providing 
the division of Doctrine, then the preceding Széra (26) will 
have to bs totally rejected (as being useless), Ik it be held 
that Sü. 27 provides a re-division of what has been already 
divided in Sa. 26, then our answer is that this novel proce- 
dure (of dividing what has been already divided) would be 
against what tha Bhagya has declared above (Text p. 9 Trans. 

p. 97) to the effect that ‘the Science of Reasoning proceeds 
by three processes—by enunciation, by definition and by exa- 
mination’ , [as the re dividing of the divided cannot come with- 
in any of these three]. Further a division is made for the pur- 
pose of restricting (the exact number of the variety of the 
thing divided); what purpose then would be served by re- 
dividing the divided? If this latter also were held to be 
for the purpose of the said restricting, then our answer would 
be that, inasmuch as the purpose of this restricting of the 
number of Doctrines has already been served by the forego- 
ing Sūtra (26), there is no need for this being done over 
again. From all this it follows that oue of the two Sütras 
(26 or 27) is not the work of the sage Gautama.” , 

Neither of the two Sütras can be rejected as not the work 

of the sage. As a matter of fact, the former Safra provides 
the definition and the latter the division (of Doctrine). It has 
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been already said that division serves the purpose of restric- 
ting the number; so that what is meant by Sütra 27, which 
supplies the division, is that though Doctrine is of many 
kinds, yet all these are included in the four here mentioned, 
thus serving the purpose of restricting the number (to four). 


How can the former Sūtra (26) be taken as providing 
tho definition of Doctrine ?” 
The words of the Siitra— fantradhikaranabhyupuga- 
. | ma’—should be explained as funfradhi- 
karaninam arthanadm abhyupagamah; those 
arthas or things being called fantraghikaranth’ which have 
the fanfrã or philosophy for their adhikarana or indicator *; 
and Doctrine is the abhyupagamasumethifi of these things; 
t. e. the conviction or statement with regard to their charac- 
ter or exact nature. This means that the name Doctrine’ 
cannot be applied to convictions with regard to things not 
philosophically real.t 
Budsya. 
[P. 37, L. 7 to L. 11.] 
Of the four kinds of Doctrine (enumerated in SQ. 27.) 
Sura 28. 


(1) Tax Docraixn Common To ALL. PAILOSorEHIES 1S THAT 
PHILOSOPHICAL CONVICTION, OR THEORY, WHICH IS NOT INCOMPATIBLE 
WITH ANY PHILOSOPHY—Sifra (28), 


As for example, such opinions as ‘the olfactory organ and 
the rest are Sense-organs ’, ‘ odour and the rest are the objects 
apprehended by means of these Sense-organs’, ‘the Earth 
and the rest are material substances’, ‘things are cognised 
by means of the Instruments of Cognition“. 


© ‘Tantryanté vyutpAdyunté praméydni anéna ifi tantram, pramdnam ; fads ra 
adhikaranam Ashrayah jiipakatvéna yégdmarthdndn fd tathok{dh~Tdtparya. 

t ‘If so, then the convictions of the Bauddha would not be ‘Doctrines’; so that 
when they would make statements against their own tenets they could not be taunted 
with the charge of “Contradictiny their own doptrines". With a view to meet this 
objection, the Tdfparya says that what the Vdrfika means is that if the thing is 
believed to be philosophically real that would make the conviction with regard to it 
capable of being called doctrine ' ; and certainly what the Baudgha asserts is believed 
by him to be philosophically true ; so that his convictions will be called doctrines’. 
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‘Vinqiga on SoqRa (28). 
LP. 108, L. 6 to L. 14.] 


The Doctrine common to all philosophies isa theory in 
regard to which all are agreed; e.g. the opinion that 
‘ Pramanas bring about the cognition of Praméyas’. 


An objection is raised :—‘* Such a Common Doctrine does 
not differ from Ezample (as defined under Si. 25) ; for just as 
there is no disagreement with regard to what serves as an 
Rrample, in the same manner there is none with regard to 
the Common Doctrine”. 


But we say that there is difference between the two:—IJn 
the first place an Hzample is that on which there is agreement 
between the two disputants, and not necessarily among all 
persons, as there is in regard tothe Common Doctrine; and 
secondly the Example serves as the basis only for Inference 
and Verbal Cognition [as both of these Instruments of Cogni- 
tion depend upon the previouscognition of relationships, of the 
Major Term tothe Middle Term, in Inference, and of 
words to their denotations, in Verbal Cognition; so that the 
objects of these previous cognitions would serve as Ezamples] ; 
while such is not case with Common Doctrine [which does 
not form the basis of Inference and Verbal Cognition alone], 


& If Example be defined as ‘the basis of Inference and 
Verbal Cognition’, then such a definition would apply to 
Perception also ; as Perception is the cause of both Inference 
and Word [and as such can be called the ‘basis’ of these]”. 


[It is not so.] As what serves as the Hzample is some- 
thing known, something that forms the object of Perception, 
and which, on that account, comes to be called the ‘basis of 
Inference and’ Verbal Cognition’; Perception, on the other 
hand, is only the means of that cognition (of the object); so 
that this latter can in no case be called the basis of 
Inference and Verbal Cognition’. — 
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Sorri 29, 
THAT WHICH IS ACCEPTED BY ONLY ONE PHILOSOPHY, AND is NOT 
ACCEPTED BY ANY OTHER PHILOSOPRY, is CALLED THE [DOCTRINE 
PECULIAR TO ONE PHILOsoPHY.—(SQ. 29.) 


Badsya on SUTRA (29). 
LP. 38, L. 3 to L. 6.] 


For example, the following doctrines are peculiar to the 
Sankhyas :—* An absolute non-entity can never come into 
existence’, ‘anentity can never nbaolutely lose its existence’, 
‘intelligences are unmodifiable’, ‘ modification belongs to 
the three gross products, Body, Sense-organ and Mind, and 
also to the subtle causes of these (in the shape of HBugdhi 
Ahatkdra and the five Rudimentary Substances)’; and also the 
following which are peculiar to the Yoga* philosophers:—‘ The 
entire elemental creation is due to the influence of the past 
deeds of men’, ‘ the defects of men and also their activity are 
the cause of Karman’, intelligent beings are endowed with 
their own respective qualities’, ‘that thing alone is produced 
which had no existence before’, that which is produced is 
destroyed’. 


VITA ON SOTBA (29), 
LP. 108, L. 16 to L. 18.] 


Doctrine peculiar to one philosophy consists in the limited 
or restricted acceptance of Generalities or Individualities or 
things possessed of these. H. g. that ‘the sense-organs 
are elemental ’, is a doctrine peculiar to the Yoga-philosophers, 
and that ‘they are non-elemental products’ is a doctrine peculiar 
to the Sankhyas. | | 

Serea (30). 
THAT 18 CALLED ‘ DOCTRINE RESTING ON IMPLICATION ’ oN THE KNow- 
LEDGE OR aCCEPTANCK OF WHICH DEPENDS THE KNOWLEDGE OR 
ACCEPTANCE oF ANOTHER Factt (Sv. 30). 

Some people take this to mean Vaisnégika philosophy’, on the ground that what 
is ordinarily known as the ‘Yoga’ philosophy does not hold the view hat ‘asaf 
uf padyu f. 

+In connection with this Su frà the Parishuddhi adds an interesting note: “Bhiigana 


and others have provided two explanations of this Sa: (1) When an object endowed 
with the quality of omnisience is known, then alone is kuown the fact of Earth and the 
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Bhagya on Sutra (30.) 
LP. 38, L. 9 to L. 14]. 


When it so happens that a certain fact having beoome 
‘established or known, other facts become implied, —and 
without these latter facts the former fact itself cannot be 
established, —the former, constituting the basis of these 
latter, is called Doctrine resting on Implication ’ or ‘ Implied 
Doctrine. F. 9. when the fact that the cogniser is distinct 
frora the body and the sense-organs is proved or indicated b 
the fact of one and the same object being apprehended by the 
organs of vision and touch,—the facts implied are :— (1) that 
there are more sense-organs than one, (2) that the sense-orgaus 
operate upon particular kinds of objects, (3) that they have 
their existence indicated by the apprehension of their objects, 
. (4) that they are the instruments bringing about the cognitions 
of the cogniser, (5) that the substratum of qualities is a sub- 
stance other than the qualities of odour and the rest, and (6) 
that intelligent beings cognise only particular objects. All 
these facts are included in the aforesaid fact (of the cogniser 
being distinct from the body &c. &c.); as this fact would not 
be possible without all those other facts. 


Varfika on Sutra (30). 
FP. 109, L. 1 to L. 3.) 

Doctrine resting on Implication is the name given to 
that fact which is implied in the recognition of the meaning 
of such sentences or assertions (as ‘such and such is the 
reason proving such and such a conclusion). An Example 
of this kind of Doctrine is given in the Bhasya—when the 
fact that there is a coyniser Sc. c. 

Sopra (31). 

WHEN A FACT IS TAKEN FOR GRANTED WITHOUT INVESTIGATION, * 
AND THENCE PROCEEDS THS EXAMINATION OF ITS PARTICULAR 
DETALLS, wu HAVBA CASB oF HypotwericaL Doctrine (Sù. 31). 


rest having a maker; so the former is an Implied Doctrine; and (2) the knowledge of 
the fact of Earth Kc. having a maker includes that of the fact that there is an omnis- 
cient being,—the latter being implied by the former, and here the foriner is an Implied 
Doctrine, The Bhasya and its followers have not given this twofold explanation, as 
there is not much real difference between the two”, 

The Vartika explains apartieyzita’ as aot mentioned in the Satras; but it appears 
simpler to take it as meaning not investigated. The Tdé¢parys construes the 
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Bhagya on &nfrd (81). 
[P. 39, L. 3 to L. 6.] 

When a fact is taken for granted without investigation, 
this constitutes what is called‘ Hypothetical Doctrine.’ B, g. 
it is taken for granted, without investigation, that Sound is 
a substance, and thence proceeds an investigation as to 
whether Sound is eternal or non-eternal,—in which investiga- 
tion are examined such details of Sound as its eternality or 
non-eternality. An author has recourse to this kind of 
Doctrine with a view to show off the cleverness of his own 
inteliect and through utter disregard for the intellect of 
others. l 

Vartika on Sufrã (81). 
LP. 109, L. 6 to P. 111, L. 4.] 


The Safra contains the word ‘apariksifabhyupagama?’; and 
here ‘ apariksita’ stands for ‘astfrila’, ‘not mentioned in 
the Sa#iras’ ; so that the definition of Hypothetical Doctrine 
comes to be that it is that which is accepted, or taken for 
granted, even though not mentioned in the Sütras; e.g., that 
Mind is a sense-organ is such a doctrine for the Naiyayikas ; 
and that ‘the auditory organ is Xkäsba is such a Hypo- 
thetical Doctrine for the Naiyayikas and the Vaishésikas. 

That which is not duly investigated—i. e. what is not 
mentioned directly in the Shastra—is had recourse to with a 
view to show off one’s cleverness, and through utter disregard for 
the intellect of others—says the Bhagya (P. 39, L. 5.) This 
is not right“. Why so?” 


Safra thus asdf ritd bx yupaga md f hëțoh yatah fudcishésapar:ksanam kriyaté fasmdf 
vishésapariksanat jnd yaf ashde{ritamapi abhyupagatam satatkdréna. 

This passage of the Varfika is rather obscure, In introducing it the Tafparya 
ays- ‘Having provided his own explanation of the Sütra, the author of the 
Varf{ika proceeds to criticise the explanation given by the Bhdgya.’ From this it 
would seem that the whole of what is declared to be na yukfam forms part of the 
Bhasya. Asa matter of fact however, nowhere in the Bhdsya do we find the word 
‘apartksitah’ explained as ‘shds{rdnabhyupaga(ah’; on the contrary, such an explana- 
tion would not be quite in comformity with the Bhdgya. If the passage is really 
a reference to the explanation provided by the Bhdgya, then the proper reading 
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For the simple reason that it is not right to disregard others. 
If the teacher is fully conscious of the incapacity of the man 
whom he is instructing, and knows that he is incapable of 
comprehending what is said to him, and yet he disregards his 
intellect, then the man is not instructed at all; on the contrary, 
he only becomes confounded; and further when a man is 
totally ignorant ard incapable of comprehension, what can be 
explained to him ? If, on the other hand, the teacher knows 
the man to be capable of comprehension, and yet has no 
regard for him, that also will not be right; as it is highly 
‘improper to disregard a man witha high degree of intellig- 
ence. For these reasons the Safra cannot mean that Hypo- 
thetical Doctrine is that which is accepted, though not men. 
tioned in the Shasfra, 


[Diùnäga ‘and others have raised a number of objections 
against the whole treatment of the. subject of Doctrine in the 
Sütras]— Some have urged the following objection :—“ Of all 
the four kinds of Doctrine that have been put forward, every 
one constitutes the Opinion that one takes up and puts forward 
either directly [as in the case cf the first two kinds of Doc- 
tring, that which is common to all philosophies ’ and that 
which is peculiar to one philosophy ] or left to be implied by 


would appear to be apariksitah shdetrabhyupagatah &c.’; the meaning being that 
a ‘doctrine which is not duly investigated and is yet accepted in the Shastra, with a 
view Ke. Kc. But this is not compatible with what follows in line 15, below. Then 
again, the arguments put forward by the Varfika are aimed against the disregard for 
others; while the criticiam concludes with a disavowal of the explanation that 
Hypothetical Doctrine is the abhyupagama of the ashdstrita. So that it would 
seem that there is something wanting in the text of the Vds fika as it stands. The 
whole difference between the two interpretations appears to be this: According 
to the Var¢ika the doctrineis not mentioned in the Sdfra only, but, is adopted by 
the Shastra, in every other treatise dealing with it ; while according to the other 
explanation the Doctrine would be one that is not put forward in so many words in 
any treatise on the Shastra, but its acceptance is indicated by certain questions that 
are discussed in the treatises. It is doubtful however if the latter interpretation in 
really what is put forward by the Bhdgya ; asthe words used by the Bhdsya ae 
simply—aparikglthm abhyupagamyaf2, ‘is accepted without investigation’: and 
this does not mean exactly what has been criticised by the Varfika. 
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presumption [as is the case with the last two kinds of 
Doctrine]; so that what is the use of provi ding any detailed 
explanation of this subject? Others again have argued 
that Si) dhànfa, Doctrine, is only another synonymn for 
* pakga’, opinion or view. 

We do not quite understand the assertion that Doctrine’ 
is only another name for ‘opinion,’ For as a matter of fact 
that is called ‘ Doctrine’ which is regarded as fully established 
or proved; while when the same is asserted or put forward 
with the firm conviction of its being an established fact, this 
assertion is called opinion ; so that the opinion is that by 
means of which a certain fact is put forward as an object (to be 
explained) by one disputant to another; and thus the word 
which denotes an tnetrument—t.e., the word opinion — 
cannot be the synonym of that which denotes the object—i.e., 
the word Sidghanta’. If two such words were to be regard- 
ed as synonymous, then the word parashu’, ‘axe’, would have 
to be regarded as synonymous with the word chhédana ’, 
‘cutting’. As a matter fact, the axe 
is called an ‘axe’ simply, when it 
stands by itself, not operated upon by any action of man ; and 
that same axe comes to be called the cutting instrument 
wnen a man raises it and lets it fall upon a piece of wood; 30 
that the use of the two words ‘axe’ and ‘ cutting instrument’ 
is dependent respectively upon the absence and presence of 
operation by man. Nimilarly with all those words that are 
denotative of any sort of active instrumentality ; such words 
do not denote either the thing alone or the action alone by it- 
self; they denote the thing as accomplishing a certain act, as 
endowed with a particular activity or operation. Thus then, 
the word opinion being a word denotative of active 
instrumentality ,—and the word‘ Doctrine not being so,— 
how can the two be regarded as synonymous? Then again, 
the assertion that ‘the Doctrine common to all Philosophies’ 
is the same as opinion shows that the Baug¢ha (who makes 
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such an assertion) is truly an adept in the matter of synon- 
yms! Opinion is that which is put forward only as a view 
to be examined and discussed ; ahd yet it is identified with 
Doctrine, which is the name given to a view which is 
regarded as well-established and proved, and beyond all 
discussion and enquiry ;—this is truly wonderful! If (with 
a view to escape from this anomaly) the Bauddha should 
deny the possibility of any such thing as Doctrine common 
to all philosophies ’, then also, while denying such a Doctrine, 
he will have to adduce reasonings in support of this denial ; 
and in adducing these reasonings he will admit the Doctrine 
that a reasoning is to be accepted as proof; and as this doctrine 
itself is one that is ‘common to all philosophies ’, the adducing 
of reasonings would be a practical contradiction of the 
assertion that there is no such thing as a Doctrine common 
to all Philosophies.’ If, on the other hand, he does not adduce 
any reasonings, even then the self-contradiction does not 
cease, whether the reasoning be asserted or not asserted ; 
that is to say, if he asserts that there are reasonings [in 
support of his view of denial of Doctrine], and then argues 
that there are no reasonings ’,—this involves self-contradio- 
tion; if, on the other hand, he says there are no reasonings’, 
then a mere denial proves nothing. For these reasons we 
come to the conclusion that it is wrong to eay that there is no 
such thing as Doctrine common to all Philosophies.’ 

Then again, you (who hold ‘ opinion and ‘doctrine to be 
synonymous terms), also become open to the following 
questions :—(a) Do you mean that ‘opinion’ isthe genus of 
which Doctrine’ forms a component individual; so that the 
word ‘ opinion’ includes Doctrine? or (b) that the two are 
precisely synoymous (with exactly the same extension 
andintention)? (a) The first of these views is simply not 
possible, for the simple reason that the extension of the 
word ‘Opinion’ is not wide enough to include Doctrine; 
in fact Opinion cannot include Doctrine ’ because Doctrine 
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is not something fo be proved (which every opinion is); in the 
case of real genuses we find that the genus ‘ Being’ includes 
Substance, Quality and Action, because it is of wider extension, 
and being of wider extension it forms the genus; the same 
cannot be said of Opinion (in relation to Doctrine). (b) As 
regards the second view wehave already said that the two 
‘words cannot be synonymous; and if ‘opinion’ were a 
synonym for ‘ Doctrine’ then the latter would have to be 
regarded as something to be proved; and to regard the 
‘Doctrine common to all philosophies’ as something 
to be proved would bea contradiction in 
terms. 

Another objection is raised against the third kind of Doo- 
trine, the [Doctrine resting on Implication]—‘ The Doctrine 
resting on Implicati m does not differ from ordinary Presump- 
tion“. If you assert that there is no difference between the 
t wo, our answer is simply that they do differ; as Presump- 
tion consists in the acceptance of the meaning of a statement 
contrary to that of a previous statement, which has been duly 
comprehended ; while Doctrine by Implication’ is that which 
is implied by, and in keeping with, a previous statement.“ 

Lecrure VI. 
Reasoning. 
Sutras 32-39. 
Buisya on Sore (32) 
[b. 89, L. 7 to P. 40, L. 6.] 
We next proceed to describe the Factors of Inference. 
Safra (32). 
(1) STATEMENT or THE PROPOSITION, (2) Statement or THE Propane, 
(3; Srarement oy THe ExAUrL, (4) Rearriemation, amp (5) Finat 
CONCLUSION ;—THEsE ARE TUE Factors or Reasontna. (Sv. 82.) 


Var. P. 111. 


oThe previous statement is Devadatta who is fat does not eat during the day’; 
and the final cognition is ‘ he eats at night’; the latter is to a certain extent contrary 
to the former. In the case of the Doctrine on the other hand there is no such 
contrariety. 
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“ Some logicians declare that there are fen Factors: viz.— 
(1) Desire to know, (2) Doubt, (8) Capacity to accomplish 
what is desired, (4) Purpose and (5) Dispelling of the Doubt 
(in addition to the five mentioned in the SAtra) ;—why 
should not these additional five have been mentioned ?” ° 


To the above question the Bhasya makes the following 
answer :—(1) As for Desire to Know, it is only that which 
. urges, or brings forward, the purpose meant to be accom- 
plished by the cognition of athing not already cognised. 
Why does a person desire to know what is cognised? He 
does so simply with the view that when he comes to know it 
in its true character, he will either abandon it, or acquire it, or 
treat it with indifference ; so that the ideas of abandoning or 
treating with indifference are the purpose served by the true 
knowledge of the thing ; and it is for the sake of this purpose 
that the man desires to know the thing ;—and certainly this 
desire does not prove anything [and as such cannot be regard- 
ed as a factor of reasoning, which is meant to prove the 
conclusion]. (2) As for Doubt, which forms the basis of 
the Desire io Know, it apprebends mutually contradictory pro- 
perties ; and as such it can be regarded as only proximate to 
true cognition; as of two contradictory ae only one 
can be true; f So that even though Doubt has been dealt 
with separately, as a category by itself [it will not be right to 


© The Jaina logician, Bhadrabahu (B. ©. 433—357), who wrote the Dashavaikdli- 
kaniryukti, lays down ten Factors; though another Jaina logician, Sidqghaséna- 
Divakara (A. D. 1-85) mentions only five. The ten factors of Bhadrabahu are: (I) 
Pratijia, Statement of the Proposition; (2) Pratijfdvibhak¢i Limitation of the 
Prattjaa ; (8) Hāgu, Statement of the Reason, (4) Hé{uvibkak{i, Limitation of the 
Hétu ; (5) Vipakgas Counter-proposition ; (6) Vipak:aprafigédgha, Denial of the 
Counter-proposition ; (7) Drigt4nfa, Example; (8) Ataͤkza, Doubting the Validity 
of the Example; (9) Akiskgdprotigéhda, Dispelling of the Doubt; (10) Nigamana, 
Final Conclusion. The Samshayavyuddga, of the Bhasya stands for the A hin- 
keaprafiségha’, and Samshaya’ for the Akankgd', of Bhadrabahu. But here the 
parallel ceases. It would seem therefore that the Bhdgya had in view a writer other 
than Bhadrabahu. 

t The Puri manuscript reads vydhatadharmopasaighd{atat{va......Though the 
grammatical construction of this reading becomes difficult, the sense becomes clearer. 
With this reading, the translation should run as follows :—‘ Doubt is nearer to Wrong 
Cognition ; i. e., to that form of Wrong Cognition which apprehends two contradictory 
properties at the same time; for the simple reason that of the two contradictory pro- 
perties only one can be true; so that not being of the nature of true Cognition, Doubt 
cannot prove anything.’ | 
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regard it asa Factor of Reasoning, as] it cannot prove anything 
(not being of the nature of true cognition). (3) As regards 
Capacity to accomplish what is desired,—as for instance the 
Instruments of Right Cognition have the capacity of accomp- 
lishing, for the cognising agent, the apprehension of the ob- 
jects of cognition,—tbis could not form part of an argument 
put forward for proving a proposition, in the manner in which 
“the statement of the Proposition forms part of it. (4) As 
for Purpose,—which consists in the ascertaining of the real 
nature of the thing sought to Le known,—this is the result, and 
not a Factor, of the argument put forward to prove a proposi- 
tion. (5) Lastly,as for the Dispelling of Doubt,—which 
consists in the setting forth of the counter-proposition and then 
denying it,—this only tends to lend support to some other 
Instrument of Right Cognition; and it cannot be regarded as 
a part of the argument put forward to prove a proposition.“ 
Though Desire to Kuow and the rest cannot be regarded as 
actors of Reasoning] yet Desire to Know and the rest 
have their use in Discussions; specially as they help the thing 
concerned to become known. As for the Statement of the Pro- 
position and the rest, on the other hand, inasmuch as these tend 
to bring about the true cognition of the thing, they are re- 
garded as parts, factors, of the argument that is put forward 
to prove a proposition. t 


Varlika on Safra (32). 
Cp. 111, L. 6 to P. 112, L. 4]. 


This is a Söfrd f$ laid down for the purpose of pointing out 
the divisions or kinds of ' Factors ’ ; and the mention of the divi- 


$ Whon an Inference is put forward to prove the nou-eteruality of Sound, the 
counter-proporition is asserted and denied by means of the statement if Sound were 
eternal it would not be a product; and this isa Hypothetical Reasoning which lends 
support to the previous Inference ; and it cannot, by itself, prove anything. 

t The Parishudghi notes that the difference between the two lies in this that 
while Desire to Know and the rest help the Discussion by their mere presence, the 
Statement of the Proposition and the rest help by their cognition. If the Desire to 
know is present, the Discussion proceeds ; it in not necessary to know or apprehend the 
Desire. But the Statement of the Proposition, the Statement of the Probans and 
the rest, should bo themselves kxown, before they can lead to the final ooguition of 
things. 

4 In anticipation of the objection that the Sätra should have provided a general 
definition of Factors before proceeding with the division, the Ta fparya points out 
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sion is for the purpose of restriction. What is it that has 
to bo restricted >? What have to be restricted are such 
statements as that the inferential argument consists of ten or 
ihres Factors: Some people (the Jainas) declare that the in- 
ferential argument should consist of fen factors; while others 
(e. g. the Bauddha Logician, Diünäga, in his Ny@yapravésha) 
hold that it should consist of only three Factors : so that it is 
for the purpose of restricting or precluding both these 
assertions that it becomes necessary to specify the real 
Factors of Reasoning, in the shape of the Statement of the 
Propositiun and the rest. 


* But why should not Desire to Know and the rest be 
regarded as real Factors ?” : 


They cannot be so regarded; becanse, in the first place, 
Desire to Know and the rest do not help in proving the con- 
clusion to the other party. Those alone are real Factors 
of Reasoning which, each by itself, serve to accomplish a 
purpose not accomplished by the other, and which, through 
these purposes, combine together in the form of a single com- 
pound sentence, and thus collectively accomplish the one 
desired. purpose of proving the conclusion to the other 
party ;—the word ‘Factor’ itself denoting that the state- 
ment should form part of the inferential argument. “What 
do you mean by Inferential Argument here ?” What we 
mean by ‘ Inferential Argument in the present connection 
is that which, through the help of the Stalement of the Propo- 
sition and the rest, serves to accomplish a. particular purpose ; 
that what the Vargika means by using the word Safra ’ hore is that the Stra as it 
stands also serves to iadicate the required general definition, — the word Safra ’ being 
used in its litcral sense of Ac“ ifi Safran. The required definition is indi- 
cated by the word avayara itself: an arayaca or part is that which, in combina- 
tion with a number of ojher independeut parts, serves to accomplish a purpose which 
each of them individually could not do; and this is exactly what the ‘ Factor of Rea- 
soning is: each of the five Statements by itself cannot prove the desired proposition, 


but hon all become combined and treated as composing a single compound sentence, 
they accomplisn that purpose. (See Var{ika below, text, I. 11.) 
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so that, inasmach as the five statements collectively help in 
the accomplishment of that purpose of the Inferential Argu- 
ment, they come to be called its ‘Factors’; and Desire to Know 
and the other four (mentioned by the Jaina logician) do not, 
as a matter of fact, serve that purpose of proving the conclu- 
sion to the other party ; and as such, these cannot be regarded 
as Factors of the Inferential Argument. 

Secondly, the Desire to Know and the rest cannot be 
regarded as Factors of Reasoning’, because as a matter of 
fact, the person who puts forward a reasoning has a defi- 
nitely certuin knowledge of what he is stating; in fact it is 
only when a man is sure of his conclusion that he can prove 
it; and itis not possible that such a man should still bave left 
in his mind either the Desire to Know it, or a Doubt on that sub- 
ject; then as for the Purpose and the Capacity to prove, these 
are implied by the mere proving or asserting of the reasoning 
itself [so that these also need not be separately stated]; it is a 
well-recognised fact that no person ever seeks to prove that 
which. is either useless or incapable (of affording the necessary 
information) ; and hence Purpose and Capacity to Prove also 
cannot be regarded as / Factors of Reasoning.’ 

And yet‘ Desire to Know and the rest have their use in 
Discussions—says the Bhasya (p. 40, ll. 4-5). The mean- 
ing of this is that they give rise to Discussions; ualess 
there is a desire to Luo, no discussion 
can arise; hence these’ should be regard- 
ed only as arousers of discussions, and not as Factors of 
Reasoning. And as the present is an occasion for describing 
what helps in the proving of a conclusion to the other 
party, what are mentioned are only the Statement of the 
Proposition and the rest (and not the Desire to Know o.). 

How the Inferential Argument cannot consist of only 
three (or two factors) we shall show later on, when we 
describe the fourth and fifth Factors—eafirmation and 
Final Concluston. 
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Baisya on SOTRA (33). 
[P. 40, L. 7 To L 10). 
Satra (33). 
From among theso (Factors) as divided above— 


Tre * STATEMENT OF THE PROPOSITION ° CONSISTS 
IN THE ASSERTION OF WHAT IS TO BE PROVED, THE 
Prosanoum (Sūtra 33). 


That is, the ‘Statement of the Proposition’ is that 
assertion which speaks of the Subject which is intended to be 
qualified by that property which has to be made known or 
proved (by the reasoning),—this is what is meant by the words 
of the Sūtra that Prafijũd consists in the mention of the 
Probandum’. [As an example of this, we have the state- 
ment]! Sound is non-eternal.’ 

Varfike or Safra 33. 


(P. 112, L. 5 to P. 121 L. 15.] 


From among these So. — says the Bhasya ; and this means 
that the Safra is now going to put forward the definition of 
each of the Factors comprehensively enumerated in the 
preceding Sutra. The first factor, the ‘Statement of the 
Proposition, consists in the assertion of the Probandum—says 
the S#fra. Here the word Probandum stands for that 
object which is qualified by acharacter to be made known 
or demonstrated; and the assertion’—i,e. using of words 
signifying the acceptance—of that constitutes the State- 
ment of the Proposition’. Asan example of this we have the 
Statement Sound is non-eternal ’, | 


® An objection is raised“ The object is something accom- 
plished, and as such it can never be the Probandum, the sadhya, 
which is something to be accomplished. That is to say, it is 
well known that the object, the dharmin, is that which is 
possessed of a dharma, property or character; and what is 
well known as an accomplished entity can never figure as 
something to be made known.” 


© For a full discussion on this question, wide Vartika Text, above, P. 62. 
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This does not affect our position, we reply. As we have 
distinctly added the qualification of being qualified by a charac- 
ter to be made known; we do not mean to say that an obj-ct, 
merely by itself. as such, is the Proban um; but that the 
Probandum is that object which is qualified by a character 
to be made known or demonstrated. “ If the character 
is yet to be made known, it cannot serve as a qualification ; 
and if it is a qualification, it cannot bs something yet to be 
made known, As a matter of fact that which is not known can 
never bə a qualification; every object is qualified by a char- 
acter that is well known and accomplished, and not by what 
is to be made known and yet to be accomplished. ” True; 
that which is not knowu cannot be a qualification, but (in tlie 
example cited) the non-elernality is a character quite well 
known; but it is known as subsisting in the jar; and 
what is to be made known is that same well-known charact- 
or øs belonying lo & und. “In that case what forms the 
Probandum is not Sound but the non-eternality of Sound." 
Inasmuch as we distinctly add the qualification ‘of Sound’, 
this objection does not affect us: when we say of Sound it 
is clear that it is neither the character of non-eternality hy 
itself, nor the object (Sound) by itself; but what is meant 
to be the Probandum, to be demonstrated, is that mutual 
relation of qualification and qualified which subsists between 
the object, Sound, and the character of non-etern lity, which 
latter is already known as belonging to some other object ; and 
certainly such a Probandum partakes of both (the object and 
the qualification). What do you mean by the Proban- 
dum partaking of both? Which of the two is the qualifica- 
tion? Is it the object or the charactar ? Is it the ‘non-eterna: 
lity of Sound or the Sound of non-eteruality ?’ The cor- 
rect view is that it is the object that is qualified; the fact is 
that the object is already known in a general form, but is not 
known in the particular form (of being 


Var. T. 113. i 
= qualified by a cortain character); and 
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what the Inference is meant to demonstrate is some particular 
fact in regard to that thing.“ “ But of the char icter there is 
no knowledge even in a general form”. It is not true that 
there is no knowledge of the churacter; the doubt meant to 
be set aside by the Inference is always in the form—‘ this 
character (of non-eternality), does it belong to Sound, or to 
things other than Sound?’ [and this presupposes a knowledge 
of the character of non-eternality]. Thus then the conclusion 
is that what forms the Probandum is ‘the non-eternality as sub- 
sisting in Sound’; and this is F certainly connected with such 
characters as being a product and the like; so that it is perfectly 
right to assert that the Probandum is the object qualified 
by a character to be demonstrated,—and that the assertion of 
this Probandum is the ‘Statement of the Proposition.’ 

(The following objection is raised by the Bauddha philos- 
opher, according to whom the denotation of every word 
and of every sentence is negative in its character, consisting 
in the negation~of something else] — In the case of a 
judgment, which is liable to be takon as denoting two restric- 
tions or limitations, if you accept only one of these restric- 
tions as its denotation, then you make yourself liable to cen- 
sure. So that if your definition of the ‘Statement of Pro- 
position’ consists of the judgment the Statement of the 
Proposition consists of the assertion of the Probandum’, 
it would not be right to accept either one of the two restric- 
tions donoted by the judgment; for instance, if the judgment 
is taken as denoting ‘Sadhyanirgésha Zoa pra ijñd „ State- 
ment of Proposition is only the assertion of the Probandum ‘, 
then what is restricted is the Statement of Proposition’, 


to one another ; and it is this relation between the two that is meant to be demoustrat- 
ed by the Iuference. 


+ Both editions have a na here; but if the character of being a produ- t is not 
connected with the on-cternality Sound, then the inference, Sound is non-cternal, 
because it is a product’, would not be valid. We have therefore omitted the na. 
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and not the assertion of the Probandum’; and this would 
mean that there cau be no ‘Statement of Proposition’ apart 
from the assertion of the Probandum , though the assertion 
of the Probandum’ there can be also apart from the State- 
ment of Proposition’; so that it would not be correct to say 
that ‘ the assertion of the Probandum must be the Statement 
of Proposition ’ ; and this would mean that tho definition pro- 
vided by the Sūtra is not a correct one; maay an assertion of 
Probandum' not being ‘Statement of Proposition’, ex hypothesi; 
and the definition thus becomes too wide, If, ou the other 
hand, the judgment be taken as denoting the restriction, 
‘ Sddhyanirdéshah pratijia @ou.’, the assertion of the Proban- 
dum must alwtys be the Statement of Proposition ’,—then 
what is restricted is the ‘assertion of the Probandum’, and 
not the Statement of the Proposition’; and the meaning is 
that there is no ‘assertion of the Probandum’ apart from the 
‘Statement of Proposition’, though thero is ‘Statement of 
the Proposition also apart from the assertion of the Pro- 
bandum’; and in this case also it will not be right to define 
the ‘Statement of Proposition as the assertion of the Pro- 
bandum’; since ex hypothesi, the Statement of Proposition’ 
having a wider extension, the defining factor ‘ assertion of 
Probandum’ would fail to include all cases of tlie State- 
ment of Proposition’ [and the definition would thus become 
too narrow]. (Both these restrictions would be undesirable, 
as] that which is ‘too wide’ cannot be a true definition; e. g. 
having horns cannot bea true definition of the cow (subsist- 
ing as it does in the cow us also in many other animals). 
[And it has been shown that the proposed definition is too 
wide, if the restriction applies to the ‘ Statement of Proposi- 
tion ’] ;—similarly that which is too narrow cannot be a true 
definition; e. g. being odorous cannot be œ definition of Sub- 
stance [as it subsists only in one substance, the Earth]; Cand 
it has been shown that the proposed definition is too narrow 
if the restriction applies to the assertion of the Probandum’]. 
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If, in order to escape from these difficulties, the definition be 
‘taken as denoting neither of the two restrictions, then the 
assertion becomes meaningless. And apart from these three 
interpretations, no fourth can be placed upon the sentence. 
Hence the conclusion is that it is not right to define the 
Statement of Proposition‘ as the ‘assertion of the Proban- 


dum’. 


We do not quite understand the position that every sen- 
tence must signify some sort of restriction; for instance, 
when a cowherd indicates the path by saying ‘this is the path 
leading to the city of Shrughna’,—in this sentence we do not 
find any restriction being applied to anything. Itis a case 
of restriction only when after a general statement some sort 
of specialisation is intended ; that is to say, when a sentence 
directly signifies something general, and it is found that such 
generalisation leads to undesirable contingencies, people have 
recourse to restriction for the purpose of avoiding these con- 
tingencies „; in the case of the definition in question— The 
Statement of Propodaition consists in the assertion of the Proban- 
dum,’—we do not find any undesirable contingency in the shape 
of undue extension and the like; for the avoiding of which 
recourse should be had to restriction. And if recourse were 
to be had to restriction in the case of each and every sentence, 
then this would go directly against all ordinary usage. As a 
matter of fact (in ordinary usage) there is room for restriction 
only where there is occasion for qualification; so that it is 
no incongruity if in any particular case neither of the two 
restrictions is found possible. 

The Bauddha raises another objection against the defini- 
tion“ If you define the ‘Statement of Proposition’ as ‘ the 
assertion of the Sādhya or Probandum, then this definition 
would become applicable also to the (assertion of) such Probans 


® Fopinstance, if Perception were defined simply as ‘that which is produced by 
sense-object contact, it would include pleasure also; hence by adding ‘Cognition’, 
the definition is restricted to perceptional Cognition only—Téatparya. 
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and Example as are sad ha, i. e., not known ; e. ., the Probans in 
the reasoning Sound is eternal because it is visible,’ and the 
Example in the reasoning ‘Sound is eternal 
because it is not tangible; like cognition’ 
[where the visibility of sound and eternality of cognition are 
both such as are not known, they stand in need of being proved 
and as such can be called ‘s@dhya;’ so thut the assertion of these 
would be the assertion of the sadhya ’}.’’ 


Var. P. 114. 


I. The above objection has no force; as it is based upon 
an ignorance of the real meaning of tlie Safra. What is meant 
by ‘the assertion of the Probandum or Sadliya being tho 
Statement of Froposition ’ is that it is a statement asserting, 
or indicating the acceptance of, the object as qualified by a 
character to be demonstrated. As regards the mention of 
visibility in the statement‘ because sound is visible’ (in tho 
first of the two reasonings cited by the objector), as also the 
eternality of cognition in the statement because it is not 
tangible, like cognition’ (in the second reasoning)—both of 
these are the mere mention of the characters; and they are 
not true statements of an object as qualified by a character 
to be demonstrated. “ But what the terin the assertion of 
the sāďhya’ denotes is the non-assertion of what is not adh a; 
so that when you use the term ‘the assertion of the Sadhya,’ 
you mean the non- assertion of what is not-sidhya*.” Bot 
a thing is called ‘asddhy+,’ ‘ nut-saghya, for two reasons: 
firstly, it is called ‘ not-s@dhya,’ ‘not something to the 
demonstrated,’ when it is siddha or well known; and secondly 
it is also called not-sa@ghya,’ when it is something of which any 
demonstration or proof is impossible; and what the term ‘the 
assertion of sa¢hya’ precludes is both these kinds of asd, 


What is not-s8 Anm not something to be proved or madz known, is what is siddha, i 
already known ; so ‘ aesertion of the sådhya’ ia the non-aswertion of what is siꝗ᷑. 
or known; and when one speaks of the visibility of soun b or the eternality of cognition, 
we have the assertion of what is not known at all ; and this is certainly the non-assertion 
of what ts known, which is the same a$ ‘the assertion of sddhya.’ 
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—that which is si,, well known, as well as that which 
cannot be demonstrated; and the two instances that have 
been cited—viz. the visibility of sound and the eternality of 
cognilion—belong to the latter category of ‘ asaghya,’—i. e., 
that which cannot be demonstrated ; so that these two cannot 
fall within the category of ‘the assertion of the sadhya,*’ 
“In a case where such character (of Sound) as being a product 
and the like, which is known to and recognised by one of the 
two parties in a discussion, is put forward as st¢ghya,—then, 
in that case, the mention of this character of being a product 
would be ‘assertion of tho sāďhya, and would, therefore, 
have to be regarded as ‘the Statement of Proposition ’.” 
This does not affect our position; ns neither of the two alter- 
native meanings of this objection has any force at all. For, 
in the first, place, if what the objector is referriag to is the 
proposition in the form ‘the character of being a product is 
the s@dhya,’ then our answer is that [in applying our definition 
to such a proposition, ha shows that] he has not grasped the 
meaning of tho Su fra. f. Secondly, if he is referring to 
some such statement as Sound is a product,’ then, in that 
case, what is urged as an objection against us,—viz., that the 
statement iu question becomes a Statement of the Proposition 
—is something that we shall readily admit; as a Statement 
of the Proposition’ in this form would not militate against 
our philosophy. [All this we have said after having 
admitted, for the sake of argument, that ‘the assertion of 
sõùdhya’ denotes the ‘non-assertion of the asd HH; but] as 
a mattor of fact, when you assert that ‘the Statement of Pro- 


© Tho contention of the Banddha would have had some force if all ‘asadhya’ 
were ‘siddha’ or known; as it is however, ‘asadhya’ also includes things that can 
never be known or dem onstrated And as the iustancos cited fall within this latter 
class of ‘ asadhysa,’ they cannot bo included under the definition. 

t The Proposition ‘the character of being a produet is sidhya’ is the mere 
mention of a character; it is nol the statement asserting an object as qualified by tho 
character sought to be de. noustrated; aud this is what is meant by the definition as 
given in the & fra. 
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position is called the assertion of the st@hya, because this latter 
term means the non-assertion of the asdghya’, your assertion 
is not quite right ; because in reality the signification of words 
is both positive and negative; sothat itis not right to 
restrict the denotation of words to mere negation ; in some 
sentences the denotation consists of affirmation, while in others 
it consists of negation; so that one who holds that the 
denotation of every sentence must consist of negation only, 
or of affirmation only, lands himself in difficulties [and it is on 
this assumption that the whole Banddha objection under 
consideration is based];—and we shall show later on why the 
denotation of words cannot consist of negation only. 

II. [The second answer to the Banddha objection is as 
follows]—The Bauddha has argued that“ if the Statement of 
Proposition be defined as the assertion of the Sidhya, this 
definition would apply also to such Probans and Example as 
are ‘ Sddhya', ie still to be known and demonstrated“. 
To this our answer is that there can be no such application; 
asthe word Sathya’ in our definition is meant to be qualified 
by the word Siddhūānfa ’; our definition does not mean the 
assertion of the mere Sédhya; it means the assertion of 
that Sadhya’ which represents a doctrine; 
and as such how can it apply to the 
unknown Probans and Example? * That Sid@hanfa’ is meant 


Var. P. 115. 


to qualify the ‘Sadhya’ of the present Safra is shown 
by the sequence; that is, by the fact that the mention of 
the Factors (of which the Statement of the Proposition is one) 
follows immediately after that of Siddhanta, If. Siddanta’ 
is a qualification of Sd because of the sequence, then 
the definition should be in the form fanntrdéshuh pratijia’, 
‘the Statement of the Proposition consist in the assertion of 
that’ (i. e., of the Siddhanta) ”. Certainly not. It is neces- 
sary to add the word Sāghya for the purpose of excluding 
~~ © A Doctrine is that opinion which is based upon valid proofs ; aud certaiuly that 
which is uuknown cannot be said to be based upon valid proofs, 
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the Doctrine Common to all Philosophies ; if the definition 
consisted of the form ‘the assertion of that’, then as the 
noun that has gone before is Doctrine’ (Siddhānta) in 
general, the Pronoun that would refer to all forms of 
Doctrine ; so that the Doctrine Common to all Philusophies also 
would naturally become included (which would not be right) ; 
and it is for the purpose of avoiding this that the word 
* Sadhya ', to be demonstrated’, is added; so that what is 
meant is the assertion of only that Doctrine which has to be 
demonstrated, and not that of the Doctrine accepted by all (and 
hence needing no demonstration). “ The exclusion of the 
Common l'octrine would be got at by the force of circumstan- 
ces: Though it is true that the definition in the form ‘it is 
the assertion of that’ would be too general and wide, yet the 
Common Doctrine could be excluded by the force of circum- 
stances ; that is, by the circumstance that the Common Doctrine 
does not stand in need of being demonstrated, while the other 
kinds of Doctrine—that which is peculiar to one Philosophy and 
the rest—are, in Certain, cases“ in need of being demonstrat- 
ed. As an example of such exclusion we have the case of the 
assertion ‘feed the Br&hmanas’, where, though the word 
Brũlimanas is too general, the assertion becomes restricted 
within certain limits by the force of the circumstance that it is 
absolutely impossible to feed all Brähmanas.“ If the 
‘force of circumstances’ were to be admitted in such cases, 
then, in the present case, nothing need have been said ; even 
the words ‘ tannirdéshah prafijd should not be said; 
‘ prafijna pratijna’, Statement of the Proposition is the 
Statemont of the Proposition’, should be the form of the 
definition ; all the specification aud restriction that is needed 
would be got at by the ‘force of circumstances.’ Please 
„ This qualifying phrase has been added in view of the objection that, if the 
other kinds of Doctrine are all Sadliya , then there is no need of mentioning them 


apart from the Saghya; ‘in certain cases’ means in cases of disagreement or difference of 
opinion, In the case of the Common Doctrine, no such disagreement is possible. 
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do not say What harm would that do to us f. How can 
you escape from being harmed by such a process, when there 
isa rejection of the definition that you put forward, in the 
form ‘ tannirgéshah pratijũd '? 


III. [A third answer is given to the Bauddha objection]— 
The definition the Statement of the Proposition consists 
of the assertion of the sadhya’—is not open to the con- 
tingencies that have been urged against it by the Bauddha; 
because the presence of the Desire to Know (Doubt, Dispelting 
of Doubt, Oapacity to Prove and Purpose) is meant to be a 
qualifying factor ; that is to say, the sentence ‘ the Statement 
of the Proposition consists of the assertion of tho Sadhya is 
intended to ba qualified by the presence of Desire to Know 
and the other factors that give rise to discussion ; so that 
what is meant by the word Sddhya’ is that object with 
regard to which there is desire to know ĝe. S.; and the asser- 
tion of such a Sddhya is the Statement of the Proposition.’ 
How, then, can this definition apply to the (unknown) Probans 
and Example ?* 


IV. [Another answer to the sam» Baugdha o bjeotion] 
The verbal affix in sddhya’ denotes deserving or capability; 
in the definition ‘the assertion of the Sadhya’, the word 
” stdhya ’—made up of the root sag and the verbal affix 
() which denotes deserving or capability—means that 
which is deserving of being demonstrated ; and as the asser- 
tion of such a sūďhya would constitute the Slatement 
of the Proposition, this definition could not apply to the 
unknown Probans and Example; as these are not deserving of 
being demonstrated. í 

V. [Another answer to the same objection]—It is well 
known that there is a distinct line of difference between the 


® As with regard to these—the visibility of Sound or tho eternality of cognition 
there is a palpable absurdity, so, that no one ever ontortains any doubt or desire to 
know with regard to them. 
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characters of the Object and the Instrument; as a matter of 
fact the properties of the Object are entirely different from 
those of the Instrument: the property of the Object is that it 
is most desired by the ugent, while that of the Instrument is 
that it is the most effective means; and 
certainly the character of one can never 
become the property ok another. In the case in question, 
in the sentence ‘the Statement of Proposition consists in the 
assertion of the Sadhya’, the word sdghya’ denotes the 
object (that which is desired to be proved), while the word 
‘chaksusa’ ‘visible’ (in the sentence because sound is 
chakshusa ) denotes the means (the word meaning that which 
is perceived by means of the eye). Consequently there is 
no chance of the latter being regarded as saga, and 
having the definition applicable to it. 

VI. [The sixth answer to the Bauddha objection]—Our 
definition cannot apply to the unknown Probans and Example, 
as things are divided into three distinct groups of the 
‘sddiya’ (what js to be demonstrated), the asiggha (the 
absolutely unknown) and the sidgha ’ (the well-known) ; so 
that what is to be demonstrated is entirely distinct from what 
is well-known, and this latter again from whatis absolutely 
unknown: That is called ‘ sadhya’ (to be demonstrated) which 
is accepted and known by one of the two parties, and is 
addressed to another party as the object (of the action of 
demonstration) ;—that is called aside, (absolutely un- 
known) which is not accepted by either party ;—and that is 
called ‘siddha’ (well-known) which is accepted by both par- 
ties; consequently, by reason of this difference, when one 
uses the term ‘ well-known ’, this does not apply either to what 
is absolutely unknown or to what is to be demonstrated; and 
similarly when the Saira makes use of the term sighya’ (to 
be demonstrated), it cannot apply to either what is well-known 
or to what is absolutely unknown ; and if things, to which 
the term in question does not apply, were to be included 


Var P. 116. 
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(in its denotation), then all things—even those that are 
well-known and accepted by both parties—could be regard- 
ed as included under the definition of the ‘Statement of 
Proposition 

VII. [The last answer to the Buuddha objection In 
the definition sd¢hyanirdéshah pratijia’—' the Statement 
of the Proposition is the assertion of the Sadhya ’—the word 
‘sadhya’ must stand for that thing which forms the subject 
of the Statement of Proposition and the other Factors of Reason- 
ing; for the simple reason that. it is only an object, which 
as qualified by a well-known character, forms the subject of 
the Statement of Proposition and the other Factors of Reason- 
ing,—that comes fo be demonstrated or made kuown as the 
substratum of some other qualification (not known to the other 
party) [and as such comes to be called s7@4ya’]; and certainly 
this cannot apply to the unknown Probans and Example. 


Thus then, inasmuch as our definition cannot apply to 
the Unknown Probans and Example, it is not right for the 
Bauddha to reject this definition and propose another, wherein 
he needlessly introduces the word ‘ista’, ‘desired’, * That 
is to say, some people (the Bauddha logician, Subandhu, for 
instance) have thought that if the definition stands as ‘the 
Statement of Proposition consists in the assertion of the 
Sddhya’, then, inasmuch as the Sädhya is not qualified 
by the adjective‘ desired’ the definition becomes applicable 
to the Unknown Probans and Example; and in view of this 
they have proposed other definitions of the Pakga or Subject 
of Inference. For instance, one of the definitions proposed 
(by Subandhu) is that Paksa is that which is desired 
to be demonstrated’. But here the adding of the worl 
‘desired’ is entirely useless. Inasmuch as the wrong 
Probans and Example are both excluded by the term 

This refers tothe definition put forward by the Bauddha logician Subaodhu 
who says ‘ pakgo yah sd thayitumigiah’, the ‘Pakga or Subject is that which is 
desired'to be demonstrated ’. 
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‘sddhya’ ‘to be demonstrated’, it will not be right to 
say that the addition of the word ‘desired’ is for the 
purpose of excluding these (i. , the wrong Probans and 
Example). And further, the qualification of being desired 
is already got at by the fact of the ‘ paksa’ being made the 
object (of the action of being demonstrated, in the sentence 
‘pakso yah saghayifum iştah’); as ‘iste’ and ‘ipsifa’ aro 
‘synonymous terms [and the object is that which is the most 
tpsita ; so that when the pakga is made the object, it naturally 
follows that it is ipsi{a, which is the same as desired]. 

“ But the word ‘desired’ can be explained as serving the 
purpose of excluding the undesired Subjects [such propositions 
for instance, as words are not expressive’, fire is not hot’ 
and tlie like].” But in reality not one of the ‘undesired ’ 
judgments‘cited by the Bauddha in this connection, every 
one of which is contrary either to the arguer’s own asser- 
tions or to some other valid proofs, can ever be suspected to 
be desired (so that any effort for the purpose of excluding 
such judgments is absolutely uncalled for]. For instance, 
when the judgment words are not expressive’ is put for- 
ward, we find that what is affirmed here is the inexpressive- 
ness of words, and yet it is words that are used to express 
that idea; so that this is a clear case of self-contradiction ;— 
then as regards the judgment ‘fire is not hot’, this is con- 
trary to well-ascertained perception. In this same con- 
nection some people have also cited the judgment ‘ Sound is 
not apprehended by the auditory organ’ as one contrary to 
perception. But this is not right-* as the functioning of the 
sense-organs is not amenable to sense- 
percuption ; as a matter of fact, the oper- 
ations of the sense-organs are beyond the reach of the sense- 
organs themselves; so that no one can ever have any such 


Var. P. 117. 


© The Tatparya remarks that in course of his criticism of the Bauddha definition, 
the author uf the Vdrfika also criticises some of the statements made, in this conuec, 
tion, by the Bauddba writers, 7 
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perceptional knowledge as that ‘such and such a thing is 
apprehended, or not apprehended, by the sense-organ’; in 
reality the functioning of sense-organs is always a matter of 
inference,—such functioning being inferred from the fact that 
the apprehension, of colour, f. i., appears when the organ oper- 
ates and does not appear when it does not operate. Hence the 
judgment cited is not a true example of ‘contrary to Percep- 
tion’; a true example of which is the judgment fire is not 
hot.’ Then again, as an example of ‘ contrary to the Scrip- 
tures’, the Bauddha has cited the case of the Vaishésika 
making the assertion that ‘Sound is eternal’; but this also, 
we find, is not ‘contrary to. Scriptures.’ As the Vaishésika 
accepts the non-eternality of Sound, not on the basis of Scrip- 
tures, but on that of Inference; this Inference being based 
upon such facts as Sound undergoing modifications through 
its cause, and so forth; so that the judgment ‘Sound is eter- 
nal’ is contrary to Inference (and not to Scripture).* But 
the Vaishésika accepts the non-eternality of Sound on the 
strength of what is declared in the Safra (of Kanada); so 
that an assertion contrary to that is a case of being contrary to 
Scriptures.” But in this manner even the assertion that“ the 
jar is eternal may be regarded as being ‘ contrary to Scrip-. 
tures’. A real example of being contrary to Scriptures we have 
in the shape of the assertion that wine should be drunk by 
the Brahmana’. Another ‘undesired’ judgment cited by 
the Bauddha is that which is contrary to well-known facts’; 
but we fail to understand what is ‘contrary to well-known 
facts; as that-alone is called a ‘well-known fact’, which is 
eternal has the support of Scriptures also. We have such declarations as Prajapati 
created King Soma; therefrom were the three Vedas born ; but in view of the fact 
tnat there are also certain other passages that lend colour to the view that Sound is 
eterual,—e. g., ueither being nor non-being existed in the beginning; the Scriptures 
alone existed’,—if we depended upon the Seriptares only, there would be an uucer- 


tainty as to Sound being eternal or not-eternal ; and as thisuucertainty is removed by 
means of Ia ference, the idea of the non-eternality of Sound is regarded as inferential. 
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cognised by‘ means of one of the Instruments of Right Cog- 
nition, Sense-perception and the rest [so that being ‘contrary 
to well-known facts is nothing apart from being contrary to 
Pramfinas’); e.g., the assertion that the moon is not Chandra’ 
has been ‘cited as an example of an assertion being ‘ contrary 
to well-known facts; [but the only well-known fact’ to 
which it is contrary is the fact that the word ‘Chandra’ is a 
name for the Moon; and this fact is known only by means 
of Inference based upon premisses derived from ordinary usage, 
where it is found that whenever the older man uses the word 
‘Chandra’ the younger man always understands it to mean 
the Moon]; so that the assertion in question is only contrary 
to Inference; and as such falls under the category of being 
‘contrary to Pramanas’, which has already been mentioned 
before. With all this however, it lies within the power 
of the Bauddha to regard all these cases as ‘ being contrary 
to well-known facts ’,—and then to urge that for the purpose 
of excluding these it is necessary to add the qualifying word 
desired to the definition under consideration ! 

The whole of this. matter (raisel by the Bauddha) we 
regard as highly improper. “Why so?” For this 
reason that ‘self-contradiction’ and the other defects (that 
have been mentioned in this connection) pertain to the asser- 
tion embodied in the ‘Statement of the Proposition’; every- 
one of these defects is possible only in regard to the 
assertion, and not to the object (spoken of therein). How 
so?” Because the object remains the same; the character 
of the object when it is affirmed is precisely the same as 
when it is denied. [Sothat wheu a man affirms something 
with regard to the object and then denies the same with 
regard to it, what he contradicts is his own assertion, and 
not the object, which by itself retains its own character in 
both cases]. . Well, the same may be said with regard to 
the assertion also; it may be said that the defects do not 
pertain to the assertion either.” As a matter of fact: 
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the defects do not pertain to the object; nor do thoy pertain 
to the assertion; they pertain to the person (making the 
assertion). The fact of the matter is that the defects of the 
agent are attributed to him on account of certain actions of 
his ; so the defects, though primarily belonging to the agent, 
become attributed to the action, nnd we come to speak, 
figuratively, of the ‘defective action’; thus it is that the 

defect of the speaker becomes indirectly 
attributed to the assertion, and we speak 
of the ‘defective assertion °; though primarily the defect be- 
longs neither to the vdject nor to the assertion. Every object, 
by its very nature, is endowed with a capability for perform- 
ing its own functions; and if it happens to be employed in 
a function other than its own, this only proves the inexpert- 
ness of the person so misusing the object; similarly every 
assertion is, by its nature, capable of expressing its own 
meaning; and if it happens tobe used for the expressing 
of other meanings, this only proves the incapacity of the 
person so misusing it.  “ Inasmuch as the assertion speaks 
of the object, which forms its subject, it is only right that the 
defects of the assertion should be called the ‘ defects of the 
Subject’. This is not right; as if that were right, then 
the defects of the probans &c., also would have to.be regarded 
as ‘defects of the Subject’; it might be said, with equal 
reason, that, inasmuch as the Probans (and the other objects 
spoken of in the premisses) also are only Subjects, in some 
form, the defects of these also are only ‘ defects of the 
Subject; and the result of this would be that all the defects 
(ok reasoning) will have to be regarded as ‘defects of the 
subject; su that it would not be right to urge these defects 
in the form that—(a) ‘there is deficiency inthe Probans,’ or 
(b) ‘the factors of the reasoning are defective’, or (c) the 
rejoinder is faulty’, or (d) ‘the arguer is embarrassed’, “ 


© The translation follows the interpretation of the Tatparya. It appears simpler 
however to explain the compound as - na f dig % Aab. svikdrah, fas 


Var. P. 118. 
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and 80 forth fas all these should be the defects“ of the 
Subject’). But the necessary restriction (that the defects 
of the assertion, and not those of the Probans, would taint 
the Subject) would be got at through the relation of expresser 
and expressed (between the assertion and the Subject), and 
through the relation of proof and proved (which subsists 
between the Probans and the Subject).” This not right ; 
as there is no ground for such restriction, ‘What we 
mean is as follows :—The Subject appears (in the reasoning) 
as an object of proof (forming, as it does, part of the premiss 
which puts forward the Probans), as also an object of the 
Statement of the Proposition (in the form of the conclusion) ; 
and the defects of this latter assertion may taint the Subject 
because this latter is expressed by that, and not because ıt 
is proved by it (which is the relation subsisting between the 
Probans and the Subject); so that there is nothing to show 
that the defects of the Probans are defects of the Subject; 
while as for the defects of the assertion, these are attri- 
buted indirectly to the Subject (on the ground mentioned 
above). Such indirect attributing of anything is not 
permissible so long as its direct signification remains possible; 
for instance, when the assertion ‘the platforms are crying 
out, is made, it is found that the action of crying out is not 
possible for the platform ; and on the ground of this impose 
sibility we reject the ordinary direct signification of the said 
sentence, and take the word platforms ° in-its indirect sense 
of man occupying the platforms; and this attributing of the 
indirect meaning is due to the impossibility of any basis 
or proof for the ordinary direct meaning;—now such 
are not the circumstances in the case in question; where 
we find that it is not impossible for the defects of the 
defect of the Probans; (b) refers to the defects of the premisses or the conolusion 


&c. ; (c) is the defect of the rejoinder, and (d) belongs to the person putting forward 
the reasoning. 
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assertion to apply to the assertion itself; and it is 
only if there were such impossibility that tho defects 
would be rejected in regard to the assertion and attributed 
indirectly to the Subject. Ik the rejection of the principal’ 
direct meaning were done by you arbitrarily, without 
sufficient reason, then this would be against your own 
following declarationt—‘ If the reason of tho Naiyäyika is 
denied, the rejection cf the principal meaning hocomes quite 
arbitrary’ [where the arbitary rojection of the principal 
meaning is censured). 


“ What we mean by the word isa, 
‘desired, in our definition is what it 
ordinarily denotes,—that is, that which is meant or intendad 
(so that by adding this word we succood in including that 
which, even though not directly asserted by the person as the 
Sadhya, what he is going to prove, is yet intended by him to 
be proved]’’. 

But this is implied by the very fact of his proving it; no 
one ever proves what he doos not desire or intend to. prove; 
even in a case where a man proves gn undesired thing through 
fear, he cannot be said to be proving what ho does not desire 
to prove; as by the act of proving he avoids the undesirable: 
contingency (that he fears) ; and this avoidanco is for him at 
that time, what is desired by him. So on this ground also 
the insertion of the word ‘desircd’ is useloss.. 


Var. P. 119. 


Similarly in the definition proposod by another Bauddha 
writer — that the Paksa is that which is desired in the course 
of an enquiry”,—the insertion of the word ‘desired’ is useless. 

elt it were found that when the defects of the assertion are urged as tainting the 
assertion, they do not silence the man making the assertion,—then alone would. it be 
justifiable to attribute these defects to the Subject; as a matter of fact however, the 
defecte of the assertion are quite competent by themselves to silence the man,— 
Tatparya. _ + 

Neither the 7éfparya nor tho ParishudgAi says anything as to the author of 
this declaration. 
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And further, what is an ‘enquiry’? If enquiry’ consists in 
the putting forward of reasonings for and against a certain 
conclusion, then there must be, in this, a congregation of 
soveral things ; so that it cannot be known what is desired 
as what; it cannot be ascertained whother what is ‘ desired’ 
is ‘desired’ as what is proved, or as what proves, or as 
what refutes or as what is refuted. It may be held 
that— “ ‘enquiry’ stands for doubt,—as when we speak of 
the ‘ enquiry’ as to whether Soul exists or not, then the 
phrase ‘ doubt in regard to the existence and non-existence of 
the Soul is synonymous with the phrase ‘enquiry as to the 
Soul’s existence and non-existence ’.” But as a matter 
of fact, the word ‘enquiry’ does not signify doubt; nor does 
the word ‘doubt’ signify enquiry. In fact the name 
‘enquiry’ is given to that process of putting forward reason. 
ings for and against two contradictory opinions, which follows 
after the arising of Doubl on a point, and which ends in the 
ascertainment or demonstration of one of theso opinions; 
and certainly this process is not Doubt; as Doubt is uncertain 
cognition; and in a discussion there is no doubt, there being 
certainty in regard to both opinions in the minds of their 
respective exponents, who engage ina discussion only when 
they have a firm conviction in regard to the opinion held by 
themselves. 


The above considerations also serve to reject the definition 
of Paksa as ‘sadhyatvénépsituh pu Viruddharthanirakrif{ah’, 
‘that which is desired to be proved, and which is not obsessed 
by anything to the contrary ’.® The phrase ‘that which is 
desired’ serving the purpose of excluding whatis not desired, 
there is no need for the adding of the further qualification, 


‘ which is not obsessed by anything to the contrary’. That 

olt is not clear who has proposed this definition. The Tafparya simply says 
sthdndntariyam bhadqufasys laksanam dagayafi. But a somowkut similar defni- 
tion is found in the Ny@yabingu, which defines the Paksa as ‘ svurdpénaiva svaya- 
migto' nirdkritah ’, 
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is to say, just as in the othor definition propounded by the 
Baudd¢ha,—‘ the Pakęa is that which is desired to bo proved, 
the qualification ista“, ‘desired’, has been held (by one of 
your own logicians, Subandhu) to serve the purpose of ex- 
cluding the undesirable Pulga, so also in the dofinition now 
being considered, you have the qualification ‘ tpsita’, 
desired, which would serve the same purpose of excluding 
the undesirable Paksa ; so that the latter half of tho line, 
‘ Viruddharthanirakriteh’, which is not obsessed by any- 
thing to the contrary ’,—need not have been added. It will 
perhaps be urged that the qualification ‘which is not 
obsessed by: anything to the contrary’ serves to preclude 
the defects of the Pak a. But in that case, what is 
the use of the qualification ‘desired’? [If both the 
qualifications, ‘desired’ and ‘not obsessed by anything 
to the contrary, are necessary for the purpose of pre- 
cluding the defects of the Paksa, then the second qualifica- 
tion, ‘ not obsessed by anything to the contrary’, should be 
added to also Subandhu’s definition, that the Paksa is that 
which is desired to prove’. Thus then, when we come to 
examine these two definitions of Pakga 
(as propounded by the Bauddha,) we find 
thut while one is deficiont or short, the other is too diffuse, 
containing superfluous qualifications. 


Var P. 120. 


In one of the definitions of Pakga proposed by the“ Bauddhas 
we find the words svayam saghyatvéna ipsitah ’, [and svayam 
sadhayijum igiah] that which is desired by the person himself 
to prove ’;and here also, the qualification ‘by the person 
himself’ need not have been introduced. “Why?” Be- 
cause as a matter of fact an action always requires an agent ; 
e. g. when it is said that ‘the agent is cutting the tree’, it is 
naturally implied that ho is doing it by himself; as. what a 
man cuts is not cut by another person; in the same manner, 

We find a somewhat similar definition given by Dharmaktrti, in his Nydyabindu. 
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when a certain thing is proved by a person, it is naturally 
implied that it is proved by himself. It seems that the pro- 
pounder of this fresh definition, having indicated superfluities 
in the definitions propounded by other logicians, himself 
lost sight of this defect in his own assertions.® In tho 
Vadavidhana-tika we find the following justification 
of the qualification ‘by himself’ :—“ The word sãdhayafi, 
'é proves’, is applicable to both cases—where the man does 
the proving himself and where he gets it done by another 
person; hence the qualification, ‘by himself’ becomes 
necessary ; otherwise the definition would become applicable 
to both cases.” It is true that the word ‘saghayti’ is 
applicable to both cases; but we do not see any reason why 
such a common word should be used at all (whereby it 
becomes necessary to add a further qualification); the defini- 
tion might very well be stated simply as ‘the Paksa is that 
which is desired to prove’ [which has at least this virtue that 
it does not necessitate the adding of qualifications]. Then 
again, in the case of every word, as between its primary 
and secondary significations, it is only the former that is 
generally accepted ; so that there would be no such acceptance 
with regard to the verb ‘proves’ applying to the man who 
gets the proving done by another person; it is true that the 
word ‘proves’ is applicable to both, the man who does the prov- 
ing himself as well as one who gets it done by another person; 
but, as a rule, it can apply tothe man who is made to do the 
proving [as itis he that actually does the proving), and not 
to him who gets it done by another person; as to this latter 
the word could apply only tndirectly, while to the man who 
actually does the proving, it applies directly. 7 Further, 


* grew fee appears to be a better reading. As it stands, the text may be 
trauslated thus—‘not having duly considered the fault of superfluity in the 
assertion of other peraoné, he himself became bewildered in his own assertions.’ 

¢The real aominative of the verb, ‘proves’, ‘sddhayafi’, must be the man to whom 
belongs the actual action.of proving, The person who gets the proving dono by 
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the infinitive affix‘ fumun’ always indicates tho identity of 
the nominative agent; and (in Subanqhu's definition) we find 
tho infinitive sddhayitum, ‘to prove’; and the Infinitive 
affix has always been found to indicate the identity of the 
agent; for instance, in the sentence ‘I go io bathe’, 
[the nominative of going is the same as that of bathing); 
and in such cases we do not find the man saying, like a 
demented person, ‘Iam myself going to bathe’; so in the 
case in question also [tho adding of the qualification by 
himself is absurd]. Thus then, we find that even though 
the verb proves may be common to both kinds of agents, 
yet, inasmuch as the root is qualified by the infinitive 
affix fumun , it cannot apply to the man who, gets tho 
proving done by another person. As for the view that— 
“the qualification by himself is intended to indicate that the 
conclusion that the man desires to prove is independent of 
Shastra (verbal authority), —we have, in this same treatiso 
supplied the refutation of this. [On p. 109, l. 11, whero 
we have objected to the Bhasya definition of Abhyupagamasid- 
dhdnfa.] “ What is the refutation that you have sup- 
plied?” |§ We have pointed out that it is not right to 
disregard others, and so forth. Further, what is that 
‘ Shas{ra’, ‘verbal authority’, of whioh the conclusions 
would be independent? Verbal Authority consists, in 
words that are not contrary to Perception and Scriptures.” 
In that case, when you say that ‘the man proves a conclusion 
that is independent of verbal authority,’ it means that his con- 
clusions are not valid, not supported by proofs ; and a conolu- 
sion that is not supported by proofs cannot 
be adopted by any person in his senses; 
nor would it be right to geek to prove such a conclusion. 


another person can bo regarded as a nominative of the action of proving, ouly 
indirectly ; on the basis of the understanding that the man who gets an act done 
may bo regarded as having donc it himself, So that so long as it is possibie to take 
the primary agent, the actual actor, as the nominative, there is no justification for 
applying it to the secondary agent. 


Var : P. 121. 
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In tho Véadavighi* the definition put forward of the 
Statement of the Proposition is that ‘ the Statement of the 
Proposition is the mention of the Sadhya’. This also is not 
a correct definition ; as in whatever way it is interpreted, it is 
open to objection. “How?” If the sentenco—“ the 
Statement of the Proposition is the mention the Sadhya — is 
put forward in reference to the Pulgu that has been spoken of 
before, then the introduction of the word s@¢hya ’ becomes 
superfluous ; as the aforementioned ‘ pakga could be referred 
to simply by the pronoun ‘ faf’, and the form of the definition 
should be ‘the Statement of the Proposition isthe mention of 
that’. If, on tho other hand, tho definition has no reference 
to the Pakga, and is meant to be independent by itself, then it 
becomes open to all the objections that have been urged (on 
p. 113, I. 20, et. seg.) by you against our definition [As taken by 
itself the‘ mention of tho Sadhya’ of your definition is the 
same as the assertion of the Sadhya of our definition]. 
“ Even so, the answer that you put forward against those 
objections can put forward here also (in support of our 
definition)“ Tou can not reasonably do this; as you 
admit the force and validity of those objections (inasmuch as 
they have been urged by yourself), while we have never ad- 
mitted it. For instance, when a man urges against another 
the reasoning ‘ your mother is bad because she is a woman ’, 
the porson thus addressed can say in answer that deing a 
woman is not a reason for being dad; a woman is said to be 
bad only by reason of hor rolations with men othor than her 
husband; {while this answer weuld be quite offective in 
sotting aside tho assertion of the mothor of tho socond man 
being bad] any such answor would not bo offective in 
setting aside the samo charge against the mother of 
‘tho man who originally sought to prove the bad 
character of ono on the ground of her being a woman [as he 
~ © This would appear to bo the origiual of the ter referred to above, 
P. 194. 
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apparontly admits tho fact that being a woman is a reason for 
being of bad character]; so that if ho puts forward tho answer 
that what proves bad character is, not being a woman, but 
having relations with men other than her husband,—he 
contradicts his own assertion that a ‘certain woman is bad 
because she is as woman’;—in the same manner, you would be 
courting self-contradiction, if you were to accopt as true the 
answers that have been made ugainst your assertion (against: 
us), that ‘the definition that the Statement of the Proposition 
as the assertion of the Sadhya, becomes applicablo also to tho 
assertion of the unknown Probans and Examplo. 

We thus conclude that our definition that ‘the Statement 
of the Proposition consists in the assertion of the Probandum’ 
is free from all faults. 


Saira (34). 
Tire STaTEMENT OF THK PROBANS’ 18 THAT WHIOH 
DEMONSTRATES THE PRORANDUM, TITROUGIL ITS SIMILA- 
RITY (i. e. A PROPERTY OVMMON TO IT AND) TO THE 


EXAMPLE. (Si. 34). 
Baisya. 


[P. 41, L. 1 to L. 8]. 


That which demonstratos —i. . makes known, or proves 
—the probandum —i. ê, the property to be proved (as 
belonging to the Subject),—through a proporty common to 
the Examplo,—is the ‘ Statement of the Probans.“ That is 
to say, when one notices a certain property in the Subject 
(with regard to which the conclusion is to be demonstrated)“ 
and notices the same property also in the Exanplo, and then 
puts forward that property as demonstrating (or proving) 
the Probandum,—this putting forward of tho said property 
constitutes the ‘ Statement of the Probans.’ As an example 
(in connection with the conclusion ‘Sound is not eternal’) 

we have the Statement ‘because Sound has the character of 


© Tho term add, is used in the present context rather promiscnously. It stands 
fot tho probandum, the character to bo demonstrated, the predicate of the conclu- 
sion,—as alen for the Subject, tho thing in rogard to which that character is to be 
domonstratcd. 
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being a product; asa mattor of fact everything that is a 
product is not otornal.’ 


VIVTtxA on SOqna 94. 
[Lb. 121. L. 16 to P. 125, L. 14]. 


The present Sifra is a real ‘Sūtra? a ‘suggestive 
aphorism,’ inasmuch as while directly providing the definition 
of the Statement of the Probans,—whose turn it was after the 
definition of the Statement of tho Proposition,—it scrves 
to indirectly suggest the presence of a property common to the 
example. Tho compound ‘udéharagastgharmya’ is to be 
taken as the Instrumontal Ja(purnge,—the meaning being 
e similarity to the Example.“ What is an Example?” Wo shall 
describe this later on. The Sdgharmya, ‘ similarity to the 
Example consists in the presence in the Example of the same 
properties that subsist in the Probandum ; the meaning thus 
is that the property that subsists in the Probandum is of tha 
eame kind as that subsisting in the Example; it cannot be 
the same; as that property which subsists in one thing cannot 
subsist elsowhero; that is to say, the property of one thing 
cannot subsist in another thing ; but a property 
of the same kind may be spoken of as the same. 

It wero possible to define the Statement of the Probans 
simply as (the statement of) ‘ sa@dharnyam’, ‘similarity ' or 
‘commen property; but though this might suffice to indicate 
what is actually meant, yet it could not serve the purpose of 
excluding what is not meant; and every common property 
would come to be regarded as the Prubuns; for this reason 
it becomes necessary to add the word ‘Example,’ for the 
purpose of excluding what is not intended to be classed as 
‘ Probans ’;* and by using the compound ‘tho property common 
to the Example’ the property belonging to that which is not 


Var, P. 122. 


®Mere ‘similarity,’ or prosence of common properties, fe present also in such 
middle torms are ‘ Contradictory ' and ‘ Specific ; so the statement of these also will 
have to be regarded ae the true Statement of Probaws,’ if the definition did not 
mention the word Exainple ;’ as every one of these would be similar’ to something. 
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an Example becomes naturally excluded; [so that this 
excludes the Inconclusive Probans also; as even though this 
has properties common to the Example, it also has properties 
common to what is not an Example]; or this exclusion may 
be got at by means of restriction; the expression property 
common to the Example being taken as emphasising two 
restrictions —(1) that the common property must belong 
to the Exumple only, and not also to what is not Example, 
and (2) that there should ba similarity only, and not dis- 
similarity also. 

What is it that should possess ‘ properties common to 
tho Example?“ 


What else could it be? It is the Probandum; as that 
forms the principal member (in the whole reasoning process) ; 
and also because that is the most proximate. Inasmuch as 
the Probandum forms the most important member, and also 
because it is the most proximate, the property common to 
the Example’ must be that belonging to the Probandum ; and 
here also when we speak of ‘the common property belonging 
to the Probandum,’ we imply the two restrictions,(1) that 
the common property belongs to the Probandum only, and 
also (2) that there should be similarity only, of the Probandum, 
“ What do yon gain by this restriction ?” What, we gain is 
that we exclude (by means of this restriction) that (invalid) 
Probans which subsists in only a portion of the Probandum 
(and as such is partly “ dissimilar’ also]. 


[The Bhagya says When one notices a certain ‘property 
tn the Probandum, and notices also the same property in the 
Example &c.; the Vurſ ika proceeds to explain this]—The 
abovementioned Probans is noticed as accompanied by the 
Probandum and the Example. What is this accompaniment 
of the Probans ?” What is meant by the Probans being 
‘accompanied’ by the Probandum is that it is invariably 
concomitant with the latter Ii. e. wherever the Probans is, 
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there the Probandum also is]; and what is meant by its being 
‘accompanied’ by the Example is that it subsists in the 
Example.“ 

Thus when we speak of the property common to the 
Example,’ we get at the Probans with its two and three 
characteristics ; we speak of the Probans as with two charac- 
teristics, with a view to those philosophers who do not admit 
of the existence of the ‘Vipakya,’—i.c. the substratum wherein 
the Probaudum is never known to subsist; for one however 
who does admit of the existence of tha ‘Vipsksa,’ the Probans 
has the additional (third) characteristic of not having any pro- 
perty comm in with what is not-Example.t With these charac- 
teristics then, there are four kinds of Probans, as follows :— 
(1)—(2)—two are affirmative - negative,. —i. e. when the 
Vaishésika puts forward the reasoning Sound is non-eternal, 
(1) because it is a product, and (2) because having both genus 
and species, it is perceptible by our external sense-organ 
{wherein the first Probans, being a product,’ is one that 
subsists in the entire Sapahga, all non-eternal things; while 
the second, having genus &.. . . being perceptible by our 
external sense- organ, subsists only a part of the Sapakga, 
subsisting in only æ few non-eternal things]; and (8 —(4)— 
two are purely affirmative,—e.g. when the philosopher, who 
holds all things to be non-oternal, puts forward the 
Example.’ This would ba absurd; as if the Probans does not subsist in the Example, 
then either the Probans or the Example must be wrong. The sense de:nands the 
reading, either ugd Rara cha sambh'evah,’ possibility of subsistence in the Example, 


or ‘anud@harané chdsambhavah,’ ‘impossibility ofjsubsistence in what is not the 
Example.’ 

+ Tho three characteristics’ referred to are :—(1) invariably concomitant with 
the Probandum, (2) subsisting in that where the Probandun is known to subsist, and 
(3) not subsisting in that where the Probandum is never knowa to subsist. The third 
is not possible for those who do not adinit of any such thing where the Probandum is 
never kücwn to subsist. These three correspond, reepeetively, to the following 
threo characteristics of the Probandum mentioned by Prashastapada (P. 200) —(1) 
anuniyina sambaddham, (2) prasid Jhnacha fadanvifé, and (8) fagabhdud cha ndst yéva. 
The ‘example’ is that where the Probandum is known to anbsist, 
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reasoning Sound is non-eternal, (3) because it is Knowable, 
and (4) because it is non-corporeal’ [where all knowabilicy 
subsists in the entire Sapakesa, all non - eternal things; and non- 
corporeality only in a portion of the Sapakge, subsisting in 
only a few non-eternal things]. Thus then, with the aforesaid 
two kinds of the affirmative-negative Probans, the two kiads 
of the affirmative Probans make the four kinds of Probans. 


The exact nature of the Probans having been thus 
ascertained, by means of the words of the Sūtra, the fallacious 
Probans becomes excluded by the same. For instance. the 
mentidn of the character that the Probans is similar to the 
Example only (and not tothe non-Example) excludes the 
‘contradictory’ and the ‘inconclusive’ Probans; 
the mention of the character that the Probans 
is similar only (and not dissimilar) to the Example excludes 
that Probans which does not subsist in the Probandum, and 
also that which subsists in only a part of the Probandum.— 
An example of the “contradictory ’ Probans we have in the 
reasoning this animal is a horse, because it has horns’ ; that 
of the ‘ irconclusive’ probans we have in the reasoning this is 
a cow because it has horas’; that of the Probans not subsist- 
ing in the Probundum we have in the reasoning Sound is 
non-eternal because it is visible’; and that of the Probans sub- 
sisting only in a part of the Probandum we have in the reason- 
ing Atoms are non-eternal becanse they have odour.’ “lf 
the Fallacions Probans, the Inconclusive and the rest, become 
all excluded by the definition of the Probans itself, then they 
should not bo mantioned separately; that is, if by the defi- 
nition of the Probans, interpreted and amplified as above, 
the Inconclusive and the other Fallacious Probans become 
excluded, then these should not be mentioned separately, as 
they have been in the Sutra (1.2.5.)” it is not right 
to say that the Fallacious Probans ‘should not be mentioned 
separately; as this separate mention serves the purpose of 


Var. P. 123. 
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restricting what would otherwise be too wide; that is to say, 
there being a possibility of many kinds of the Fallacious 
Probans, the enumeration of the Inconclusive’and the rest 
serves to restrict their number (to five only). 


* Some people (e.g., Dinnäga) have raised the following 
objection (against our definition of the ‘ Statement of the Pro- 
bans’) :— 

* What is the ‘ sadhana’, the means of e 
the ‘ Probans’, apart from the Property common to the 
Esample’? Asa matter of fact, apart from the ‘ Proporty 
common to the Example’ there is no other ‘ means of demons- 
trating the Probandum’ ; so that the Séfra should be stated in 
the form the Probans is the property common to the Exam- 
ple’, ‘udaharunasadharmyam hétuk’. [And not in the form 
in which it appears, udaharayasdgharmyit sddhyasadhanam 
hétuh’]. It may be that the reiteration of the expression 
‘that which demonstrates the Probandum serves the purpose 
of specifying the particular ‘property commpn to the Example’ 
(which, from among the numerous properties common to 
the example’, demonstrates the Probandum); but even so 
the presence of the Ablative (in the word ‘ u@tharanasidh- 
armyit’) is useless: there can be no such expression as 
‘niladu(pilum’ [where ‘nila’, blue, serves the purpose 
of specifying that particular ‘ufpala’, ‘lotus’, which, from 
among numerous lotuses, is blue ; the correct rendering of the 
expression is‘ nam utpalam’; so that just as in the case of 
qualifications we find both taking the same ensesending, 80 
in the case in question also ‘uddharanasddharmya’ and 
‘ sa@hyasadhana’ should appear with the same case-ending]. 
[The words of Dinnaga are simply ‘nu pafichami’, ‘no Ablative’; 


© It is interesting to note that the Tdfparya actually quotes fifteen lines from 
the work of Diinaga, embodying the objection here taken up by the Vdrfika ; it is 
not possible, however, to translate the passage, as the text, in some places, appears to 
be defective; and the Parishuddhi affords no help; it dismisses the whole subject 
by the: ‘gitortion ‘sugamo giindgabhatgeh', the refutation of Didnaga is easy.’ 
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which have been explained by bis followers in two different 
ways; one of these has been just mentioned]. Others offer a 
different explanation of the ‘ uselessness of the Abla- 
tive. They declare that ‘the Ablative is useless, because 
it is always found in connection with a different thing’; 
that is, the Ablative is found only when the word taking 
that ending denotes a thing different from the thing 
spoken of by means of the other words in the sen- 
tence; e. g. we have the Ablative in the sentence 
gramigagachchhafi’ [where the ‘grama’, ‘village’, is some- 
thing different from the man who comes, agachchha{i'] ; 
while in the case in question, we find that that 
which demonstrates the Probandum is nothing apart 
from the Property Common to the Example’; and hence the 
use of the Ablative in this case is meaningless. And under 
the circumstances, if you define the Probans as ‘the Proper- 
ty common to the Example, with the further qualification that 
which demonstrates the Probandum’, your definition comes 
to be that ‘the Probans is that which can be spoken of’! 
and this militates against your definition of the ‘ Statement 
of the Proposition’ as the assertion of the Probandum’: 
as we have never found any such composite whole as is compos- 
ed of the ‘object’ and the ‘ word speaking of it’; and there 
being no such Composite Whole, neither the Statement of 
the Proposition’ (which is the word or assertion) nor the 
Probans (which, under your definition, is what is spoken of ) 
could rightly be regarded as a ‘component factor’, an 
‘avayava’ (under which category both have been included).* ” 
khambha S. S. edition, and it also fits in more easily with the explanation given by the 
Tatparya:— When, asa matter of fact, that which demonstrates the Probandum 
ss not something different from the Property Common to the Example, then the 


mention of the former becomes a iner expression; and this would mean that 


in qualifying the latter by the forine x. nner mply qualify it by a verbal expression ; 
so that your definition comes to be thal We Probins is something that is qualified 


by—i. ¢., capable of being spoken of by means of—a word. This would go against 
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To the above we make the following reply :—The above 
objection does not demand a fresh answer; as it has been 
already met by what has been said before; that is to say, 
when we explained the definition of the Statement of the 
Probans to mean that ‘it is that statement which demonstrates 
the Probandum through Properties Common to the Example’, 
we set aside all objections against the definition; so that 
Dinnäga's objection does not call for any fresh answer. 


The Bauddha puts forward another objection :—* As a 
matter of fact, it is the ‘ Common Proper- 
ty’ which is ‘fallible’ (not invariably 
concomitant with the Probandum) or ‘infallible’ (invariably 
concomitant with the Probandum); and hence in the defini- 
tion it is this Common Property’ that should be mentioned 
as qualified (by relation to the Example); and not the state- 
ment of that property; specially as the said qualification 
cannot belong to a verbal expression; it is only that to 
which a qnalfication belongs that can be qualified; and it 
is the Common Property to which the said qualification be- 
longs ; and not to the Statement or verbal expression.” 


Var: P. 124. 


We do not understand what you mean by saying that 
a verbal expression has no qualification.“ As a matter of fact, 
there are qualifications of the verbal expression just as much 
as there are of the objects. What are your reasons, we ask, for 
regarding objects as having qualifications? Our reason 
lies in the fact that the objects are actually found in both 
forms: that is to say, we find objects to be both eternal and 


your definition of Praia as the ‘ assertion of the Probandum ’ ; as by this defini- 
tion the Prafijad, is only verbal, an assertion ; and this reasoning process is a 
Composite. Whole composed of the Probans, the Pratijiaé &c., by virtue of which 
theze latter are regarded as ‘factors’; so that if the Prafijc is word, and the Pro 
bane is that which can be spoken of by means of word, then, inasmuch as no Composite 
Whole could be formed of the word and what is spoken of by means of it, the name 
factor as applied to these would be a misnomer. 


* Both editions have kiraka’ ; but ‘prakdraka’ should be the better reading. 
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non-eternal, corporeal as well as not-corporeal [so that they 
have these quulifications.]” Well, inthe same manner, 
verbal assertions also are capable of being spoken of as 
eternal or non-eternal’, ‘ corporeal ’ or incorporeal ’ ; and 
as a matter of fact we have actually found such qualifications 
being assigned to verbal expressions.“ For instance, one man 
"asks — what does this man say? —and he is answered 
—‘he says that it is a cow’, gau ifi; —and here the 
particle ifi’ (‘that’) serves the purpose of differentiating 
the word ‘cow’ from all other words {and there can be 
no differentiation without qualification]. In fact Dinnaga 
himself has male use of many sentences qualifying verbal 
assertions: For instance, he has defined Discussion as 
‘that assertion which is intended to establish one’s own 
view and demolish that of others’ [where ‘assertion’ has 
the qualification of being ‘that which is intended &o., &c.’] ; 
so that if he now asserts that a verbal assertion can have 
no qualification, he clearly contradicts all his own assertions, 
such as the one we have quoted—viz: that Discussion is 
that assertion which is intended to establish one’s own 
view &. &.’ Thus then we find that by having recourse 
to extreme subtlety in finding fault with others, the Bauddha 
philosopher falls off from popular estimation! 


Another objection ‘urged by Diùnāga (above) is that 
“ the Ablative (in? Ud ithuranasadghariny2?t’) is useless, because 
it is always found in connection with a differant thing.” But 
by this assertion also, our opponent goes against his own 
doctrine: You, Bauddhas, do not admit of any composite 
wholes, such us the ‘army’, the forest and the like, as 
different (from their component parts, 6. 9. the horses and 
chariots, or trees); and yet you make use of che Ablative in 
-such assertions as—- * vanāf ayam vriksah dnifah’ ‘this tree 


As for example, the Mimansaka speaks of words beieg ‘eternal’, and the 
Valshdgikas speak of thom as nun-eternal *. 


Downloaded from https://www.holybooks.com 


392 THE NYAYA-SOTRAS OF GAU TAMA 


has been brought from the forest’, snd fa ayam ashoah’ 
‘this horse has come from the army’. In fact, in some 
Shas{ras we find the Ablative used even when there is no 
difference between the things spoken of. For instance, the 
Nitishasfra declares that sandhioigrahabhyam sadgunyam 
sampadyalé’, the six kingly accessories follow from peace 
and war [even though Peace and War are included among 
the six kingly accessories]’, Lastly, even though one of 
your own philosophers does not admit the existence of a 
Vipakea (a substratum where the Probandum is never known 
to subsist) as a distinct thing, yet he speaks of the Probans 
as ‘vipaksid vishésah,’ distinct in character from the 
vipaksa’,—so that how (in view of such an assertion) can 
the Ablative be regarded as always connected with (and 
denoting) a different thing [when any such thing as the 
‘vipaksa’ is not admitted, and yet it Js spoken of with 
the Ablative ending] ? 


Then, as for Ditinfiga’s assertion that the Safra should 
read u@aharanastdharmyasya'’, (with the Genitive], and 
not ,‘ud@a@harapastdhdharmyat’ (with the Ablative),—this 
also is not right; because what special case-relation he will 
express depends entirely on the option of the speaker; 80 
that, in the case in question, if what is intended to be assertea 
were the fact that the wdaharansagharmya’, the property 
common to the Example’, is what' is expressed by the sddhya- 
vachana’, ‘assertion of the Probandum’, then it would be 
right to use the genitive form, u@@haranasdgharmyasya’, 
‘of the property common to the Example’; but what is actu- 
ally intended to be asserted is the fact that the ‘ property 
common to the Example’ is the causs (or basis) of the ‘asser- 
tion of the ‘Probandum’; and hence it is only right to use the 
form ‘ uda@haraysadharmya¢’ with the Ablative denoting 

‘cause’, i But how can the property 


Vir. P. 125. 
i common to the Example’ be the cause P” It 
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can be so spoken of, as the ‘assertion of the Probandum’ is pes- 
sible when there is a property common to the Example’ ; that 
is to say, as a matter of fact, we find that it is only when the 
speaker (who asserts the Probandum) has observed a property 
common to the Example’ that he is led to make the said. 
assertion, by such accessory causes as the desire to speak, the 
effort put forth, the rising of the wind from the throat, the 
striking of the palate &c. by that out-going wind and so forth; 
so that the said ‘ property common to the Example’ also in- 
directly becomes a ‘ cause’ of the assertion For these reasons, 
itis much more reasonable to use the Ablative than the 
Genitive (as proposed by Ditinaga). 


As an example of the State nent of the Probans,’ the 
Bhasy2 has cited Sound is non-eternal, because it has the 
character of being produced, everything that has the character 
of being produced has been found to be non-eternal, in the 
case of such things as the dish and the like.’ What ia it 
that is non-eternal ?” That is ‘non-eternal’ which has 
non-eternality. If you ask—what is non-elernality ?—our 
answer is that non-elernalily consists in being conneeted with 
such existence as is characterised by both kinds of negation,— 
or simply, in such existence as is socharacterised.© What 
also is meant by ufpaftidharmaka’, having the character of ba- 
ing produced?” That which has ufpaffi,’ * production,’ for its 
‘dharma,’ character, is said to ‘have the character of being 
produced’; the affix ka has the reflexive sense. What is the 
meaning of being prodaced?” Boing produced consists in the 
precluding of the absolute existence and absolute non-existence 
of what is already qualified by non-existence; thatis to say, 
~~ The two kinds of ‘negation’ ace (1) the prior negation, the negation or non -- 
tence of the thing before it is produced, and (2) the after-negation, or non-existenca 
that comes after the production, when the thing is destroyed. Both have been added 


with a view to show the absolute character of the destructibility, or non-ctercality 
of Sound,—says the df parya. 
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when a thing is qualified by non-existence,—i.¢. it has not exist- 
ed before,—and is afterwards found to come into existence,— 
there is a preclusion with regard to it of absolute (eternal) 
existence (such existence as belongs to Akasha and such other 
eternal things), and also of absolute non-existence (such non- 
existence as pertains to absolute non-entities); and what is 
meant by the thing being produced is this preclusion,—or an 
existence qualified by this preclusion. [The Bhasya has explain- 
ed the word uf puffi to mean ‘coming into existence after 
having not-existed'; and] this explanation of the word, by 
means of the sentence, as given by the Bhāsya, supports our 
own interpretation of the word; that is to say, what the 
sentence ‘comes into existence after having not existed’, 
‘abhhtod bhuvuti’, means is precisely what is meant by is pro- 
duced ’ ‘ ufpadyafé.’ Aud that which has this ufpaffi,’ pro- 
duction,’ fcr its characteristic is spoken of as ‘having the 
character of being produced.’ 


BIST A on Sorra (35). 
[P. 41, Li. 4 to 7]. 


‘ Does the aforegaid definition (stated in Sti. 34) constitute 
the entire definition of ‘Statement of the Probans’ ?” No. 
„% What then ? ” 


Safra (35). 
AND ALSO THROUGH DISSIMILARITY (Su. 35). 


That is to say, the Statement of the Probans is that 
also which demonstrates the Probandum through dissimilarity 
to the Example (i. e., through a property that belongs to the 
Example and not to the Probandum). “ How “ For 
example, — Sound is non-eternal, because it has the character 
of being produced, —that which has not the character of 
being produced is always eternal, e. g., such substances as 
the Soul and the like 


® The reading of the printed text is defective ; the proper reading is ‘ anigyah 
shabdah, ufpuftidharmakafrat, anutpattidharmakam nityam, yatha a{mddi- 
fraryam, as found in the Furi MSS. 
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VIITIk A on Sutra (35). 
LP. 125, L. 16 to 137, L. 2. 


Says the Bhasya (P. 41, I. 4) — Does the aforesaid defini- 
tion constitute the entire definition &. . As in the preced- 
ing Süfra, the sense here also is that the ‘ dissimilarity’ 
should be to the Hzample only, ſ i. e., the Vipaksa, where the 
Probandum is known to be absent], and not to what is not the 
Example,—and that to the Hzample there should be dissimt- 
larity’ only, and not similarity. 

For example, ‘ Sound is non-eternal because Sc. Fc. —says 
the Bhasya. We think, however, that this declaration of 
the Bhasya is not quite proper; as the difference between 
this reasoning and that cited in connection with the preceding 
Satra is merely verbal [the Probans in both being of the 
same kind: the character of being produced proving von- 
eternality also through similarity to the Example]. As a 
matter of fact, the two examples differ in words only, 
and not in the meaning ; and mere difference in words does 
not make the things different. Itis true that there is differ- 
ence in the examples (cited in the two reason- 
ings); but this indicates a difference be- 
tween the Examples only, which in the former reasoning was 
the jar, and in the present case, the Soul [and not between the 
Probans put forward, which remains the samo]. Then again, 
if the difference in the Hamples were to make the Probans 
also different, then the present S#fra would be entirely super- 
fluous, and should not find a place in the text; as the differ- 
ence due to difference in Hramples is already mentioned in 
another Siitra (1-1-37 ) For these reasons we conclude that 
the example cited by the Bd, is not quite the right one. 


The right example of the Probans per dissimilarity we 
have in the following reasoning :—‘ This living body is not 
without a Soul,—as, if it wore so, it would be without the 
life-breath,—it is only what is found to be without Soul 


Var : P. 126. 
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that is accepted by both parties to be without the life- 
breath,*—and as a matter of fact, the living body is not 
found to be without the life-breath,—hence the conclusion 
is that it is not without soul.’ t 


This negutive reasoning, or reasoning per contra, serves 
only the purpose of denying or refuting the opinion of 
others. 


We have thus explained the exact forms of the two kinds 
of Probans— Vita (Affirmative) and Avita (Negative); (the 
chief difference between the two consisting in this that) while 
the distinguishing feature of the Affirmative Probans is that 
it indicates by itself the real nature of things, that of the 
Negative consists in its refuting the views of other persons; 
the function of the former isto affirm and that of the latter 
to deny. ` “ [The Affirmative Probans has been declar- 
ed to indicate or make known by itself the real character of 
of things] —In whioh way does the Negative Probans con- 
duce to make things known. (It must do this, or 
else it would not be a pramana}?” Well, in what way 
is the nature of things made known by the Affirmative 
Probans, which is admitted (by you) to be so? It is 
by means of its concomitance that the Affirmative Probans 
proves the conclusion and makes things known.” In that 
case why should not knowability be accepted as a true 
Probans (in proving the presence of Soul, for instance) 

o Such is the construction put upon the passage by the Tatparye ; which also ex- 
plains the term without the life-breath’ to mean without the desire that gives 
rise to the act of breathing ’. 

+ That is, without that which is the constituent cause of such functions as 
desire and the rest ; and it has been shown that that which is the constituent cause 
of desire and the rest, is something entirely different from Earth and the other seven 
subtances, and that this must be the Soul. 

t The names ‘vifa’ and ‘avifa’ are fantranfarasiddha, says the Tdfparya · Does 
this refer to the Sankhya ? These names are thus oxplained...7hat which is got at by 
various methods...i. e. being invariably concomitant with the Subject, it is both conco- 


mitant and non-concomitant with the Sapakea,vivighina prokaréna ia prdptah; 
and that which is not thus got at is the Asifa. 
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when concomitance has this power of proving the conclusion 
and making things known?  “ Knowabdility cannot serve as 
a true Probans on account of the fallibility or non-universal 
character (of its concomitance with the Probandum, all know- 
able things not being either with or without Soul).” Then, 
in that case, what proves the conclusion is not concomiiance, 
but tnfallibily or universality (of concomitance), And if the 
Probans be held to prove tho conclusion though the infallibi- 
lity (of its concomitance), then there is no room for raising the 
question as to how the Negative Probans proves the conclu- 
sion; because the Negative Probans also proves its conclusion 
through the infallidility of its negative concomitance (i. e., 
concomitance of absence). “How so?” In this 
manner :—* Inasmuch as the Example, —stated in the 
form everything that is without Soul has also bven 
found to be without the life-breath &c.’,—precludes the 
the absence of life-breath from all living bodies; [i. e. it is 
a recognised fact that the living body is never without 
the life-breath &c.—i. e., the absence of life-breath &c. is 
precluded from the living body]; and thus the absence of the 
Soul also becomes precluded, by virtue of the iufallibility of 
the concomitance between absence of Soul and absence of 
life-breath. It might be urged that“ All that the reason- 
ing just put forward may be taken as establishing is the 
preclusion of the absence of life-breath from the living body 
(this being a fact ascertained directly by perception) ; and it 
does not establish the preclusion of the absence of Soul.” 
But this will not be right. why?“ Because your 
contention would mean that the necessary con- 


ä comitance fails in regard to the Sudject.¢ And 


2 The sentence as it- stands in tho text means everything without life has 
been found to be without Soul’; but the af paryn rightly construes thus 
Nc He 

+ Your contention would mean that wh it fails is, not the concomitance between 
absence of life-breath and absence of Sul in all other cases, this being known by 
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so far as the failure of concomitance in regard to the Subject is 
concerned, if this could be urged as a fallacy, then, in the case 
of the Universal Affirmative Probans also, the doubt could be 
urged that ‘ even though Sound is a product, it may be eternal’ 
{and the presence of this doubt would, according to you, 
make the Probans fallacious] 1“ From all this we conclude 
that, just as in the case of the Universal Affirmative Probans, 
the conclusion is proved by the infallibility of the relation of 
concomitauce, so in the case of the Negative Probans also the 
conclusion is proved by the infallibility of the negative con- 
comitance, Thus then, we find that, just as in the case of the 
Affirmative Probans, the perception of one property leads 
to the inference of the presence of another property whose 
presence is infallibly (invariably) concomitant with the 
presence of .the former property,—so in the case of the 
Negative Probans, the perception of the absence of one 
property leads to the inference of the absence of another 
property (whose absence is invariably concomitant with the 
absence of the former). 


“ If that be the case, then any particular body would 
have to be regarded as being inhabited by all the 
Souls ”. (lertainly not; as none of the alternatives 
admissible under your assertion would be acceptable. 
The sense of your argument is as follows: —“ If you hold 
that the absence of one property is inferred from the 


perception, — but the concomitance of these in regard to the living body, which is the 
Subject of the reasoning in question; and this would mean that the presence of the 
Probandum in this particular Subject is open to doubt; ò. 6. that the conclusion is 
doubtful. If then, itis the presenco of this doubt that you are urging against us, 
then, inasmuch as such doubt is preseut in the case of every inference,—every 
inferential conclusion being primarily open to Doubt,—your contention would striko 
at the root of the entire inferential process ; if the presence of such Doubt made the 
Probans entirely fallacious, If, on the other hand, by fuilure / concomitance you mean 
ecrtainty to the contrary, thon, this would involve the fallacy of ‘ Annulment ’ (Bddha) 
and not Fallibility ° (Vyabhichdra).— Tadiparya, 

* Asa matter of fact, the Subject, Pakga, is always sandig asd an yav in, that 
with re gar. to which the prob in / lum is doubt ul. 
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perception of the absence of another,—and the absence thus 
inferred proves the presence of Soul in the living body,— 
then the particular body would have to be regarded as 
inhabited by all the Souls; for the simple reason that the 
absence of want of life-breath would, according to you, lead 
to the inference of the absence of Non-Dittha (i. e., the pre- 
sence of Diftha, a particular personality); and thence ane 
could reason as follows :—‘ This particular body is not 
without the personality (or Soul) of Dittha.—as if it were 
so, jt would be without the life-breath’ ; and a similar reason- 
ing would also be put forward to prove that the body 
eannot be without the personality of Kapittha, * and so on.” 
But this is not right; as none of the alternatives possible 
under your reasoning can be admissible: For instance, it be- 
hoves you to explain your position when the following question 
is put to you— Does, or does not, the name Dittha’ signify 
something whose distinctive functions (desiring, willing and 
the like, all which are meant to be indicated by the presence 
of life-breath) are definitely known ? If the name expresses 
that whose distinctive functions are definitely known, then it 
stands only for a partieu'ar Soul, and the difference is 
merely verbal. If, on the other hand, it denotes something 
whose distinctive functions are not definitely known, then its 
absence cannot be proved; aud yet it is this absence 
that forms the principal factor in the reasoning you 
have put forward. Thus then, itis clear that it is with- 
out grasping the sense of the Negative Probans that you 
have urged the objection that involves the absurdity of one 
body containing all personalities. f 


© Both editions read ‘dit¢ha’ here; but the sense demands here something other 
than ‘ Dittha’; hence we have adopted the name Kapittha’, which is the assumed 
proper name that is found ia philosophical works along with Dittha.’ 

t The sense of the argument is thus explained in detsil in the Ta/parya :—In 
ordinary life we tind that there is breathing where there is desiring, aud there is uo 
breathing where there is no desiriug ; aud this leads us to conclude that Breathing 
is the effect of D sire.— Desire itself being an effeet, like the jur, must have a 
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The Opponent [misunderstanding the author's explana- 
tion of the Negative Probans to mean that a correct conclu- 
sion is got at through a Probans that merely fulfills the 
condition that it does not subsist anywhere where the Proban- 
dum is known to be absent] raises an objection :—* If (as your 
above account seems to imply) the too exclusive’ property 
were a true Probans, then yon would have to accept as 
correct such reasunings as—‘the Earth is eternal because it is 
odorous’.” | Certainly not; you apparently have not under- 
stood what the true Probans is. It is true that the ‘too 
exclusive probans’ is a Probans per dissimilarity’; but it 
is not such dissimilarity as is too wide; in the instance cited 
by you the property of odorousness is one that is too 
wide, subsisting, as it does, in eternal as well as non-eterhal 
substances (i. e. in the eternal earth-atom and in the 
non-eternal jar). It is for this reason that in the case of the 
Negative as well as the Affirmative Probans, it is not mere 


constituent cause; it has been proved that either the Body or the Sense-organs or 
any such material things cannot be the cause of Desire; and the only Substance 
that can be accepted as this cause is the Soul; thus—even though much may not 
be known in regard to this Soul, this much is known that it is the constituent cause 
of Desire; and from this it is to be understood that it cannot be present in the jar, 
which is devoid of breathing and desire, Thus then in the case of the jar it is 
found tha: there is invariable concomitance between the absence of such an effect 
as Breathing, and the presence of such a causeas the absence of Soul; so that in 
regard to the living body, when it is found that Breathing is present,—i. e., there 
is absencs of non-breathing,—it implies the absence of non-Sonl; which proves that 
the living body contains the cause of breathing; and Dittha’ &c. also are only 40 
many names given to the Souls. The upshot of all this is that all parties are agreeu 
as to the absence in the Jar of the causa of Desire; i. e. all are agreed as to the jar 
being without Soul; which shows that absence of Soul is concomitant with absence 
of Desire ; and as in the living body this absence of Desire is absent, it implies the 
abs nce of the ahsence of Soul. If Earth &c. were the constituent causs of Desire, 
then Desire would be possible in the jar also. As a matter of fact however the 
jar is never found to have Desire; so that the absence of Desire implies the absence 
of any cause other than Earth &c.; and when Desire is found in the living body 
this sets aside the absence of Desire, and this implies the setting aside of the absense 
of acause other than Earth &. z and this other cause is the ninth Substance, Soul; 
wh ‘se pres ence iu the living body is thus established by the presence of Desire, 
which in its turn is proved by the presence of Breathing. 
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negation {non-concomitance) and affirmation (concomitance) 
that makes the true Probans; it is the unfailing character 
of the negation and affirmation, “True; but why cannot 
that too Exclusive or Unique Property be regarded as a true 
Probans, which subsists only in the Subject ;—and in whose 
case there is neither anything where the Probandum is known 
to subsist, nor any where it is known not to subsist [and for 
this reason no failere of concomitance is possible]? For 
instance, in the reasoning ‘all things are eternal, because 
they exist [in this case the property of existence is one 
that must subsist in all things, and whose concomitance 
must therefore bo unfailin;].” True; the property of 

existence is a unique one; but itis one 
o that is not excluded from anything; and 
by reason of this non-exclusion it cannot bo a true (Negative) 
Probans,* For this same. reason fi. e. by reason of 
the impossibility of non-concomitance] it also follows that that 
property cannot be regarded as a teue Probans which subsists 
in a part of the Subject, and in whose case there is neither 
anything where the Probandum is known to subsist, nor 
anything where the Probandum is known to be absent; e. g., 
in the reasoning ‘all things are eternal, bacause they are 
im. naterial ’. “Why cannot that property be regarded 
as the true Probans which subsists in a part of the Subject, 
and in whose case, though there is nothing where the Prob in- 
dum is known to be present, yet it is one that is excluded 
from (is non-concomitant with) a thing where the Proban- 
dum is known to be absent ?—e. g., when for one who does 
not accept any eternal Subject, the reasoning is put forward 
— Speech and Mind are eternal, because they are audi- 


Var, P. 128. 


© In the case of every Negative Probans—and the Unique Property can be a 
Negative Probans only,—there should bo an unfailing nos-concomitance between 
the absence of the Probans and the absence of the Probandum; aud in the case of 
existence, no non-concomnitance is possible; so that the infallibility required is 
absolutely impossible. 
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ble. This also cannot be accepted as a true Probans ; 
as it is excluded by what the Szira has declared: What the 
Sutra has declared is — Also through dissimilarity’; and 
here what is meant is — (a) that the dissimilarity should be 
to the example only, and (b) that to the example cited there 
should be dissimilarity only ; and not that there should be 
mere ‘ dissimilarity’ in general; so that the reasonings cited 
become excluded.t 


Thus then we find that the Negative and Affirmative 
Probans are both such as are well-known to all persons, 
even to the youngest boy; so that when one declares that 
the Negative andthe Affirmative Probans are not distinct 
‘means of proving the conclusion’, this assertion should be 
regarded as proceeding from one whois wholly ignorant 
and deluded, | 


— 


Some (Bauddhas) have defined the Probans us that which 
is disconnected with (separate from) the Vipaltaa. The view 
of these people may be thus explained— The Probans 
should be defined as that which ts disconnected. with the Vipak- 
şa (that wherein the Probandum is known to be absent). 
If the Probans were defined simply as that which is discunnec- 
ted, which is separate, then every case of ‘disconnection’ would 
constitute a Prohans ; and every ‘similarity’ or connection 
would become excluded; and this inclusion of every dis- 
connection’ and exclusion of- every connection would lead 

© Ifthe property subsisting iu a part of tho Subject is not accepted as a true 
negative Probans, simply because of the absence of a vipabga, then, there would 
be no ground for rejecting the Probans in the reasoning cited; as tlie property of 
audi bilit subsists in speech, which is a part of the subject ‘Specch and Mind’; and 
there are plenty of things that are non- eternal and inaudible, hence there are avail- 
able any number of examples of dissimilarity ; such as ‘that which is non-eternai 


is not audible’; and it is the presenco of such an example of dissimilarity that the 
Batra puts forward as the sole condition for a negative Pruvans—TJa/parya. 


¢ That which subsists in only a part of the Subject is dissimilar, not to the 
example only, but also to that part uf the Subject where it does not subsist. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 1-1-35 403 


to both desirable and undesirable things being included.* 
Hence with a view to exclude the undesirable Probans, it 
becomes necessary to add the phrase ‘with the Vipakga’; so that 
the true Probans is that which is disconnected with ths vipaksa. 
But if the definition consisted simply of the words the Probans 
is that which is disconnected with the Vipaksa,’ then anything 
and everything that would bə discoanected with the Vipaksa’ 
would become included; and as such things would be of 
several kinds, it becomes necossary to differentiate among 
them; and for that purpose we emphasise the fact that the 
Probans is that which is disconnected with the Vipaksa only. 
Then again, if wo reste! with this omphasis only, we would 
include under the valid Probans even such properties as 
abide in a part of the Viprks1;—-.y. the Probans in the 
reasoning this is a cow because it has horns’; as the property 
of ‘having horns’ is ono that is disconnected with (absent in) 
the Vipaksa only (i.e. only in what is not-cow); so that this 
would not be excluded by the said emphasis; and in order to 
exclude such invalid Probans, it becomes necessary to add the 
further emphasis that the property should be one that is always 
disconnected (and never connected) with the Vipaksa; this 
would preclude the pruperty of ‘ having horns’, as this is also 
connected,—and not only disconnected,—with the Vipaksa 
(being present in cows, and also in many animals that ar not 
cows). Thus the definition proposed, when taken as thus doubly 
emphasised, becomes applicable to the ordinary positive 


© If every similarity to the vipskga wore exclucled, this would be quite desirable; 
if, on the other hand, similarity to sapakga were also excluded, this would include 
such reasons as the Contradictory and the like, which would be undesirable. The 
phrase ięeduigtasaù graka is meant to imply the undesirable contingency of the 
excluding of tha desirable (igtapariſydga) also. T dtparya. 

+ Three kinds are possible :—(1) That which is disconnected with the Sapakga 
as well as from the Vipaksa ; (2) that which is disconnected with the Pakga as well as 
from the Vipakga ; and (3) that which is disconnected with the Vipakga only. If the 
first two of these were included, then the Unique (or Singular) and tho Unattested Pro- 
bans also would have to be regarded as valid. Hence the necessity of the third alone 
being emphasised. i 
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Affirmatize Probans which is marked by the three charac- 
teristics (of residing in the Paksa, residing in the Supaksa and 
not residing in the Vipaksa).” 


The above definition is open to the following objections:— 
It is true that the proposed definition succeeds in indicating 
the three characteristic features of the Probans; but at the same 
time it excludes that which, though subsisting in a part of the 
Sapakega, yet fulfills all the three conditions of the 
valid Probans. “How so?” By your 
first emphasis, the definition means that the Probans is that 
which is disconnected with the Vipaksa only; and this certainly 
excludes that which subsists in a part of the Sapakga; as 
this latter is disconnected, not with the Vipakasa only, but 
with a part of the Sapaksa also. “ But what we mean by 
the exclusion of that which subsists in a part of the Vipaksa is 
that that cannot be regarded as a true Probaus which is always 
disconnected with the Sapaksa; e.g. the Probans appearing in 
the argument, this is a horse because it has horns’; and the 
example that we have cited of ‘being a product of effort’ 
(in the proving of the non-eternality of Sound) is not one that 
is always disconnected with the Sapabza, being as it is, 
t connected’ also, by reason of its subsisting in a part of the 
Pakga”t In answer tothis explanation we urge as follows :— 
If what you now put forward is the correct view, then 


Var. P. 129. 


@ Three lines are wanting in the Bib. Ind. edition. This sentence as read in the 
Chaukhamba edition contains two ‘na 's ; the sense demands a single ‘na.’ 


+ The emphasis—* it should be always disconrected with the vipakga'—precludes 
that which subsists in a part of the vipakga’; e. g. thie is a cow because it 
has horns’; and the other emphasis—‘it should be disconnected with the vipakga 
only '—would be right only after the former emphasis; so that the definition of 
the Probans comes to be that whichis always disconnected with the vipakga only; 
and this means that that which ie always disconnected with the sapakga is not a 
Probans. So that the Probans in the reasoning, ‘this is a horse because it has 
horns’, being always disconnected with the sapakga, is not accepted as valid. On 
the contrary, the Probans in the reasoning, ‘sound is non-eternal because it is pro- 
duced by effort’, is one that is not always dieconnected with the sapakgu it is aleo 
connected with it, and hence it is aocepted cs a valid Probans.— Uf parys. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 1-1-35 4 


one of the emphasised forms that you have before given to 
your definition —viz: that which is disconnected with the Vi- 
pala ouly’—becomes rejected; as such properties as the charac- 
ter of being a product of effort are not such as are disconnected 
with the Vipakga only ; beingas they are, disconnected witha part 
of the Supaksa also. “ Both the emphasised forms have 
their use in regard to a case that is not directly mentioned 
(or heard of). In that case, just as that which subsists 
in a part of the Sapaksa is accepted as a valid Probans, S0 
would be also that which subsists in only a part of the Paksa 
or Subject; that is to say, that same force (of emphasis) which 
establishes the validity of the Probans subsisting in a part 
only of the Sapakga, will also establish the validity of that 
which subsists in only a part of the Subject; e. g. the Probans 
in the reasoning—‘atoms are eternal because they hava 
odour’,t Thus then we find that if the two emphasised forms 
are taken as they stand, then the character of being produced 
by effort, which is accapted as a valid Probans, becomes 


® This aphoristic sentence is thus explained by the 74fparya—The emphasised 
form, that which is disc mnected with the vipakga only’, is not the only one 
that we accept; as if we did so, then such properties as being produced by 
effort and the like would certainly become excluded; the fact is that the Probans 
having been defined as ‘that which is always disconnected with the vipakga ’, a 
further qualifying emphasis is added in the form that the said ‘ disconnection’ 
should be with the vipakga only; this latter qualification excluding the ‘too common’ 
Probans, which subsists in the vipuksa also. Thus, even though a property that 
is ounnected as well as disconnected with the sapzkia could be a real Probane, this 
fact does not militate against tho emphasis that the Probans should be disconnected 
with the vipakya only. Even though it is true thut it has nowhere been heard of 
or mentioned that a property subsis‘ing in a part of sapakga isa valid Probans, yet 
when it is found that the validity cf such a Probans is not precluded by the emphasis 
‘that which is disconnected with the vip ouly , it may be taken as permitted; 
and it ie with a view to this * unmentioned" case that both the emphasised forms 
become useful. 


+ The Opponent has urged that though the fact of the Probans subsisting in a part 
of the sapakga being valid is not directly mentioned, it is yet taken as implied by the 
fact of its not being directly denied; and it is now urgod that on exactly the same 
grounds we should accept the validity of such Probaus as subsists only in a part of 
the Probandum; which is abeurd. 
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excluded; while if the implication of the definition (in its 
emphasised forms) be taken, for the purpose of accomplish- 
ing what is desired by you, to be different from what it 
directly expresses, then, just as you get at what you desire 
(i. e. the validity of the Probans in the form ‘ being produced 
by effort’), you get also at what you do not desire—viz : the 
validity of the Probans in the form having odour’; and 
both—the exclusion of what is desired and the inclusion 
of what is not desired—constituts serious defécts in the 
definition. “ What you have urged”, says the Opponent, 
„does not affect our position; since the Commentary has 
added a further qualiſicalion. ‘Lhe objection, that the defi- 
nition includes the validity of such Probans as ‘having 
odour’, does not apply to the definition put forward 
by us; as the Commentary on the work that has pro- 
posed this definition has added the further qualification 
that the Probans should subsist in the Subject (which 
excludes that which subsists in only a part of the Sub- 
ject).” As a mutter of fact, all that the adding of this 
further qualification does is to exclude such Probans as 
‘visibility’ aud the like, which do not at all subsist in the 
Subject, (Atom or Sound); and in what way does it exclude 
that which subsists iu a part of the Subject? For certainly that 
which does subsist in a part of the Subject cannot be said to 
be not subsisting in the Subject; similarly that which subsists 
in a part of the Vipalea cannot be said to be non-subsisting in 
the Vipakec. Thus you will have to try some other method 
of excluding the undesirable contingency (of having to 
accept the validity of such Probans as having odour’ and the 
like). “Certainly, no other method is necessary, the 
desired exclusion being got at by means of emphasis; that 
is, the Probans subsisting iu a part of the Subject will be ex- 
cluded by the emphasised implication (of the qualification 
‘that which subsists iu the Sibject ).“ What is the 
precise form of that emphasis? Is it that it must subsist in 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 1-1-35 | 407 


the Subject? or that it should subsist in the Subject only? 
Well, we shall have it in the form that it must subsist in the 
Subject.” Now what exactly is the force of (i. e. 
purpose served by) this emphasis? Does it indicate the 
possibility (of subsisting in the Subject)? Or does it preclude 
tho impossibility (of the subsisteuce)? Asa matter of fact, 
the emphasis cannuot be taken as serving either of these two 
p'irposes : as both, the indication of possibility and tlie preclu- 
sion of impossibility, are got at even witbout the 
said emphasis. Nor, lastly, is it possible for 
the emphasis to serve the purpose of excluding that whi h 
subsists only in a part of the Subject [even though it be ad- 
mitted that it does exclude that which is absolut ly non-exist- 
ent in the Subject].. Thus wo conclude that the emphasis in 
question is entirely useless. What the emphasis does 
13 to indicate invariable concomitance,—the meaning being 
that the Piobans must be subsistent in the Subject, and should 
never be n m-subsistent init; and certainly that which subsists 
in only a part of the Subject is non-subsisteut also (and as such 
becomes excluded by the emphasis). ” It is true that 
the emphasis excludes that which subsists ina part of the 
Subject; but even so, in seeking to remedy one evil you 
tumble into another, as follows: — We grant that that which 
subsists in a part of the Subject’ becomes excluded; but in 
that case what is the use (in your definition) of the expression 
‘sapuksé sidghé’, being known to subsist inthe Sapaksa’ ? 
„Why should this expression be omitted?” For the simple 
reason that the condition meant to be laid down by that 
expression is already fulfilled by the emphasis, which, accord- 
ing to you, denotes invariable concomitance ; the fact that you 
put the emphasis in the form—‘dhurma 20a paksaya’, it 
must subsist in the pakya’,—shows that the pakga is restrict- 
ed, while the property subsisting therein is unrestricted [and 
hence standing in need of restriction by means of the empha- 
sising particle va, must ]; and when the property is unre» 


Var. P. 130. 
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siricled- -which means that there is an uncertainty about its 
concomitance being precise or too wide,—there is a possibility 
of its subsisting in the vipakga as well as Sapaksa ; and under 
the circumstances, the expression ‘ vipakesd nãsfi, not sub- 
sisting in the Vipaksa’, may be accepted as serving the 
purpose of precluding the possible subsistence in the Vipakga; 
but what need is there of the expression ‘ sapaksé sidgh2 ’ 
‘subsisting in the Supuksa ’ [this subsistence being, according 
to you, already indicated by the emphasised expression 
© yo dharmak pukgasya °) ? 


If then, you put the emphasis somewhat differently— viz : 
that it must subsist in the Subject only,—even this involves 
the rejection of both the other expressions — that it subsists 
in the Sapaksa and that ‘it does not.subsist in the Vipaksa’. 


“How?” That tt should subsistin the Sapaksa has to 
be rejected in view of the emphasised form now proposed by 
you;—it is absurd to say that it subsists in the Subject only 
and also tliat ie should subsist in the Sapukga ; no one ever 
makes such an assertion as‘feed Ddougaffu only aud also 
Yujiadatta’. Then as for the second expression, that ic docs 
not subsist in the Vipekga,—this is superfluous, as this is 
already implied. ‘By what is ¿kis implied?“ By your 
emphasised declaration that it subsists in the Subject only ; 
when you say that it subsists in the Sabject only, it certainly 
follows from this that it does nct subsist in anything else; 
so that there is no need for adding that it should not sabsist in 
the Vi puts. Further, the qualitication that it subsists in the 
Subject only does not exclude that which subsists in a part 
only of the Subject; so that the emphasis fails in accom- 
plishing that same purpose for which it has been pro- 
posed. - If it be held that the expression ‘subsisting in the 
Sapakga ° is also added for the purpose of emphasising that 
it must subsist in the Sapukga and that it should subsist is the 
Sapakea only,—then we ask, what is it that you get at by means 
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of this emphasis? If it implies mere possibility (of subsist- 
ing in the Sapaksa), then this possibility is got at even without 
the empbasis, by the simple unemphasised assertion that 
it subsists in the Sapaked. If, on the other hand, it implies 
the invariable concomitance (of the Probans with the Sapaksa), 
then it comes to this that that which subsists in only a part 
of the Szpaksa is not a valid Probans. And further, the em- 
phasised expression, it shoull subsist in the: Sapaksa only, 
leads to the rejection of the other two expressions it sub- 
sists in the Subject’ and ‘it does not subsist in the Vipakga’ ; 
the former, becauseit has to be rejected 
e as it is contradicted by the emphasised 
expression ‘it should subsist in the Supakga only’; and the 
latter, because it becomes superfluous, on account of being 
already implied by the emphasised expression. 


Lastly, if it be held that the expression ‘not subsistiag 
in the Vipaksa’ is also meant to be for the purpose of 
emphasis, then we ask—here also what is it that is em- 
phasised ? % What is meant to be emphasised is that 
it should ba non-subsistent in the Vipaksa only and that it 
must be non-subsistent in the Vipakga,” If the Probans be 
deflaed as that which is non-subsistent in the Vipakes only, 
then the Probans in the reasoning ‘ this is a: cow because it 
has horns’ will have to be regarded as valid; as it is non- 
gubsistent only in the Vipakga Jas all those animals that 
are hornless are also not- ,s]. If, on the other hand, the 
Probans be defined as that which must be non-subsistent in the. 
Vipakga,—this also will not be right; as this will make 
the middle expression superfluous: of the three expressions, 
the first, subsisting in the Subject’, is for the purpose of 
denoting invariable concomitance ;—the third, not subsisting 
in the Vipakgs’ is for the excluding of that which subsists 
in a part of the Vipakga ;—~and what purpose would be served 
by the middle expression, ‘ subsisting in the Fa pala p II 
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it be held to serve the purpose of indicating mere possibility, — 
as this would be already indicated by the invariable concomi- 
tance denoted by the first expression as interpreted by vou, 
the adding of a separate expression would be entirely super- 
fluous. 


Thus then we find that when we come to examine the 
proposed definition as a whol; we find that it is open to the 
following objections :—it involves—(a) acceptance of the valid- 
ity of the invalid Probans, (ö) rejection of the validity of 
the valid Probans, and (e) the rejection of other things con- 
comitant with what is desirable. 


The definition that we have been considering ia that 
the Probans is that which is disconnected with the Vipaksa’; 
now, if we come to examine this definition [i. e., the definition 
as applying to the Probans put forward for the proving of non- 
eternality], from the standpoint of the Saufranfita (Bauddha) 
—we find that no Vipabsa is possible [all things 
being non-eternal, there can be nothing where non-eterna- 
lity is known to.be absent] ; and it therefore becomes incum- 
bent on tlie propounder of the definition tu plain what he 
means by the term ‘ Vipakga’’ in his definition; as for 
ourselves we do not understand the meaning of the term 
t Vipaksa’ when no such thing as Vipaksa’ is possible. 
Further, it is not possible to use tho Ablative in connection 
with what does not exist; so that it also behoves you to ex- 
plain the sense of the Ablative affix in the word Vipaksa¢’. 
Similarly, when the Vipakga is non-existent, the Locative 
also cannot be applied to it; so that it is necessary for you 
to explain the sense of the Locative affix in the word 
‘Vipaks@’ in the expression Vipakga nasti’ (which does 
not subsist in the Vipaksa). Then again, when no Vipaksa’ 
is possible, and every Probans, as ‘ being a product’ and 

o Even if there were some eternal things, which could be the * Vipukga’, it 


would be impossible for the Bauddha to explain or dessride it; as for him everything 
is nirupdkhya, inexplicable, indescribable '—Tafparya, 
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the like (as proving eternality) is such aa ia always 
present in the Subject aud the Supakşa, it becomes difficult 
to determine from what such Probans is to be disconnected’ 
[so that-‘ dissonncoled with the Vipakga’ becomes an im possi- 
ble qualification]. In fact the character of being a product 
is, under the circumstances, common to all, and as such it 
should be spoken of as‘ sdmauys’, present, concomitant P 
and not as Vishésa’, ' absent, non-concomitant, disconnec- 
ted 

* Tho Baud Ilia writer of the Commentary on the above 
definition of the Probans has declare l as follows: 


“A saptenary being possible, when six bocome excluded, 
we get at the Probans with its three differentias, by rejecting 
one and two terms. This is not right; as there are two 
Probans possible which are characterised by what is express- 
ed by twv words only. What the above-quoted passage means 
is that the following septenary—seveu definitions of the 
Probans—are possible—(1) that it should subsist in the 
Subject only, (2) it should be known to subsist in the 
Sapakga only, (3) it should be non-sub- 
sistent in the Vipatsa only, (4) it should 
subsist in the Subject and be known to subsist in the Sapaksa, 
(5) it should subsist, in the Subject, and not subsist in the 
Vipaksa, (6) it should be known to subsist in the Sapaksaf and 
not subsist in the Vipakss, aud (7) while subsisting in the 
Subject, and also in the Supecsa, it should not subsist iu the 
Vipaksa ;—these seven definitions being possible, six are 
rejected, and the last one, with three terms is accepted as the 
true definition ; which means that definitions with only one or 

The footnote in both editions takes this as referring to the Vartika by Udyctakara 
himself. But this is not right. In the first place the words here put forward are 
not found in our Vdrfika dealing with the Satra defining the Prubans ; and secondly 
the view is contruverted here. The reference evidently is to a Bauddha writer who 
wrote a commentary on the definition of Probans propounded by Ditnaga, or some 


other later writer. 
t Both Editions read sarah &u but the Tafrarya rightly reads sapakgé cha " 


Var : P. 132. 


Downloaded from https://www.holybooks.com 


412. THE NYAYA-SOTRAS OF GAU TAMA 


two terms are excluded as not admissible.“ But this 
entire exclusion (of definitions with only one or two terms) 
is not light; because as a matter of fact, there are several 
such valid Probans as are characterised by differentias 
expressed by only two terms. E. g. for one who (like the 
Bauddha) does not accept anything as eternal, the Probans 
being a product as also being a product of effort, are found to 
possess only the differentias expressed by two terms only [i. e. 
they subsist in the Subject, and they subsist also in the Sapaksa ; 
the third condition of not subsisting in the Vipakga is not possi- 
ble ; as for one who accepts nothing to be eternal, there can 
be no Vipakga’ in the case of a reasoning proving non-eter- 
nality]; and if the three-termed definition werethe only one ad- 
missible, then both these valid Probans would have to be rejéct- 
ed ;—and further, the negative Probans, that we have in such 
reasonings as ‘ the living body is not without the Soul, as if it 
were so it would be without the life-breath &o., will also 


©The rejection of the six &., is thus explained by the Tdfparya :—If the Pro- 
bans be defined as that which subsists in the Subject only, then it would be the 
asdgharana or singular Probans only that could be included in the definition ;— (2) 
if it be defined as that whick subsists in the Sapaksa only, then in the proving of 
the horke being horned, the character of being a cow would be a true Probans ; — 
(3) if it be defined as-that which is non-subsisting in the Vipakga only, the reasoning 
t Sound is non-eternal because it is knowable would be a valid reasoning ;—(4) if 
it be defined as that which subsists in the Subject and also in the Sapakga, then the 
too wide and hence inconclusive character also would have to be accepted as a valid 
Probans ; e. g. there must be emoke on the hill because there is fire’ ;—(5) if it be 
defined as that which subsists in the Subject and does not subsist in the Vipakga, 
the singular Probans would have to be accepted as valid — (6) if it be defined 
as that which subsists in the Sapakga and does not subsist in the Vipakya, then 
the reaspning ‘ the atom is non-eternal because it is a product’ will have to be 
accepted as valid. So that the seventh definition is the only one that can bo 
agcepted ; and this lays down three characteristios as necessary for the valid 
Probans. 


What is put forward here as the seventh definition is the one that has been 
propounded by Dinnaga in his Nydyapravésha (Vide Medieval Logic, P. 91). cr f. 
also, Nydyabindu—' The Probans has a threefold character—it must eubsist in the 
Subject, it should subsist in the Sapakga only, and it should never subsist in the 
Vipakęa. 
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have to be rejected as invalid; as this also has only two differ - 
entias [the character of subsisting in the Sapaksa being 
in this case impossible, as there can be no living body 
without the life-breath}. 

Thus we find that when we come to examine the defini- 
tion of Probans as ‘that which is disconnected with the 
‘Vipakga’, it either imparts the character of the valid Probans 
to that which is not really so,—or it excludes that which is 
really so,—or it contradicts authoritative treatises, ang thus 
militates against scriptural tenets. 


PSE 


Others (e.g. Dinnäga, says the Täfparya) have proposed the 
following definition of the Probans:—‘‘It is that which subsists 
in the Supakga in two ways, and which does not subsist in its 
contrary ; that is to say, that which subsists in two ways in 
that which is homogeneous to the Subject—[i. e. (I) entirely— 
subsisting in all Sapaksas, e.g. the character of being a product 
as proving non-eternalily, and (2) partially—subsisting in 
some Sapa kg, e. g. the charactor of being produced by effort as 
proving the same]—and which does not subsist in its contrary 
i. e. in the Vipaksa. This definition supplies an adequate 
description of the Probans with all its three characteristics (I) 
subsisting in the Subject, (2) subsisting in the Sapassa, and (3) 
not subsisting in the Vipekgn).”* 

As a matter of fact however, the definition, as it stands, 
does not describe the Probans with its three necessary 
characteristics. If the definition stands as you have put it, 

which word is there to indicate that the Probans should sub- 
Tue Medieval Logic gives a chart of tho 
possible forms of the Probans as proving mon- eterxality are put forward; out of which 
only two are selected as vulid—being a product, which subsists in all non-eternal things, 
in all Sapakgas, and being produced by effort, which subsists in a few non-cternal 


things, not in all. The Medieval Logic does not mention Diindga’s definition as here 
put forward; but the Tdf para makes a quotation from Dinuaga's work. 


Downloaded from https://www.holybooks.com 


414 THE NYAYA-SOTRAS OF GAUTAMA 


sist in the Subject? “It has been declared by us that 
almost every Probans, valid and invalid alike, must subsist 
in the Subject.“ True, this assertion has been made by you; 
but even this assertion does not mean that it is only what sub- 
sists in the Subject that can be a Probans; all that it means is 
that what does not subsist in the Subject is not a Probans, 
either valid or invalid. “But this is certainly got at by 
implication ; when tho words of the declaration are construed 
to mean that what does not subsist in the Subject cannot be a 
Probans, either or invalid, it is cortainly implied that tho Pro- 
bans, valid as well as invalid, must subsist in the Subject.“ 

It is true that the idea that it should subsist in the Subject is 
got by implication; but there is nothing to imply the 
necessary and invariable character of this subsistence | i. o. 
there is nothing to imply that every Probaus must subsist in 
the Subject]; all that the sentence means is that what does 
not subsist in the Subject cannot bfa Probans; and all that 
this can imply is the mere . ossibilit (of every Probans 
subsisting in the Subject) ; ; and possibility is twofold; it may 
be necessary and invariable [i. e. universal, which would mean 
that every Probans must subSist in the Subject only], or not 
necessary and invariable [which would mean that it may 
subsist in the Subject, and also in the Vipaksa); and [if you 
rested with the assertion of this twofold possibility] this 
would imply that oven that undesirable Probans will have to be 
accepted as true which does not necessarily subsist in the 
whole of the Subject, “The validity of such a Probans 
is certainly not implied; when it is distinctly stated that the 
l Probans must subsist in the Subject, that alone 
comes to be implied as the true Probans which 
must subsist in the Subject; and certainly that which subsists 
in only a part of the Subject, cannot be said to be one that 
must subsist in it.“ This is not right; as the emphasis 
involved in the assertion that the Probaus must subsist in 
Subject] has been held by you to serve an entirely different 


Var. P. 133. 
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purpose; as a matter of fact you put forward this emphasis 
for a wholly different purpose; you put it for the purpose of 
restricting the scope of the valid and invalid Probans [. e. for 
the purpose of indicating what can be regarded as Probans, 
valid or invalid]; and when it is held to serve this purpose, 
how can it serve tlie purpose of excluding that (Probans) 
* which does not subsist in the whole of the Subject ? % But 
the emphasis could very well serve both purposes: it could 
exclude the partially subsisting Probans as well as restrict 
the scope of the valid and invalid Probans.” In that caso 
you should not have the words ‘which subsists in two ways 
in thet which is homogeneous to the Subject.“ Why so?“ 
For the simple roasoa that when the porvisive (universal) and 
necessary character of the subsistence of the Probans in the 
Subject is got at by means of the emphasis in question, it means 
that the Subject as well as the property subsisting in it (as the 
Probans) are both strictly restricted ; and it is only when 
there is no such restriction with regard to a property that 
there is a tw: fold possibility of its subsisting (1) in the 
Sapaksa and (8) in the Vipakga; and as the definition would 
otherwise become applicable to the undesirable Probans also, 
it is necessary to add tlie qualification that it should not subsist 
in the Vipakga; but why add the qualification that i“ should 
subsist in the Supaksa ? If it is for the purpose of indicating 
the possibility (of its subsisting in the Sepaksa),—then our 
answer is that this indication of mere possibility would keep 
it unrestricted ; as a matter of fact, mere possibility of subsis- 
tence would imply both entire and partial subsistence; and 
under the circumstances, what would be the use of having 
these words (of too wide connotation) (when, according to 
you, the duly restricted entire suhsistence is implied by tlie 
emphasis)? In any case the phrase in two ways’ should 
not be inserted in the definition at all; as this qualification is 
already implied in the qualification ‘subsisting in tho Sapaksa’, 
it need not be re-iterated (by means of a separate plirase) ; 
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in fact the word ‘ subsisting’ signifying equally both kinds 
of 5 partial and entire, the addition of the phrase 
‘in two ways savours of senselessness. : 


It might be argued that—* the phrase subsisting i in the 
Sapaksa’ is added for the purposes of emphasis; and certainly 
the addition of a phrase for that purpose is quite proper.“ 
But as a matter of fact, the emphasising itself is not right. 
“How so?” If the emphasis means that the Probans 
must be always subsisting in the Sapakga, then for you the 
character of being produced by effort will not be a valid Probans 
(for proving non- eternality); as the character of being pro luced 
by effort is both subsisting and non-subsisting in the Sapaksa 
(being present in some and not present in other non-eternal 
things); and as such it is excluded by your emphasised qualifica- 
tion; for certainly there can be no such reasonable assertion as 

feed the Bradhmine only, aud the Ksattriya also’. . If, on the 
other hand, you put the emphasis the other way and hold that 
the Probans should subsist in the Sapa only, then this leads 
to the rejection of the other two qualifications; one of them 
being actually contrary to the sense of the emphasised qualifi- 
cation, and the other being already implied in the latter.* 


If, lastly, you lay your emphasis on the phrase ‘in two 
ways „—here also we ask,—what is the meaning of the em- 
phasis? Does it mean that the twofold subsistence is in the 
Sapa la only, or that it should subsist in the Sapaksa in two ways 
only? If it be meant that it should subsist iu two ways in 
the Sapakse only, and in nothing else—that the twofoldness 
does not pertain either to any other Paksa or 


Var. P. 134. 
ar. P. 13 to the Vipakga,~ then clearly, you should not 


© There are three characteristics of the Probans—(1) that it should subsist in 
the Sapakga, (2) that it should subsist in the Subject, and (3) that it should not subsist 
in the Vipakga. If then, it is meant that it should subsist in the Sapakya only, then 
this excludes that which subsists in the Subject also; and as for non-subsietence in 
the Vépakga, this would be implied iu the qualificatiun that it should subsist in the 
Sapaksa only. 
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have the words ‘subsisting in the Sapaksa’; as this subsist- 
ence is already implied ex hypothesi by the emphasis laid upon 
the phrase ‘in two ways; and. as for the possibility of the 
subsistence in the Fapo ga, this also is already implied by the 
very first qualification (that it should subsist in the Subject) ;— 
then again, when you have the phrase ‘in two ways’, and 
*this phrase precludes, as you have just declared, the two-fold- 
ness of the subsistence in another Subject and that of non-sub- 
sistence in the Vipaksa, — then this phrase itself implies the 
possiblity of subsistence in the Sapaksa; so that in any case 
the qualification ‘ subsisting in the Sapukga’ becomes entirely 
superfluous, . And lastly, the emphasis of the fact that it should 
subsist in tivo ways in the Sipaksa only implies its subsistence 
in the Subject also [specially as every Probans, valid or invalid, 
must, by its very nature, subsist in the Subjeot, —according to 
the Bauddha logician, Diiniga]; so that there is no need for 
emphasising the fact that the Probans must subsist in the 
Subject,—an emphasis which you have put forward for 
the purpose indicating the invariable concomitance of the 
two. “In order to avoid the absurd contingency of 
having to reject the emphasising of every other word of the 
definition, we shall” —says the Bauddha—“ not have the em- 
phasised qualification that the twofold subsistence shouli be 
in the Sapaksa only.” But even so, the two middle 
expressions. [(I) ‘subsisting in the Supaksa’, and (2) ‘in 
two ways ] of your definition should be rejected; and 
this throws you inte the same predicament in which 
the man fell who, in trying to relieve himself of his 
goitre by pushing it in, managed to have his eye-bells 
thrown out! t If then you put the emphasis upon the 


Anyapada has been explained by the Fdtparya as anys pad yayoh (things 
expressed by two other words), i. e. pakgasaftva and vipabgdef f va. 

+ This nyãya or maxim is not explained in the Commentaries. The Chaukham- 
bha edition reads ‘ grikapravisha :.; but gadupravisha’ gives botter sense. 
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phrase ‘in two .ways’ in another way, explaining it to mean 
that the Probans would subsist in the Sapaksa in two ways 
only,—then for you such universal Probans as being a product 
and the like would not be valid! As such characters do not 
subsist in two ways only [as it subsists in non-eternal things 
in only one way, i. e., in their entirety, never only in some, 
but always in all non-eternal things]. 

Further, in now propounding. a definition with three 
terms you exclude the. Probans which fulfils only two con- 
ditions, and which you have accepted to be valid in your 
philosophy (vide Text, p. 128). The Negutive Probans also, 
under your definition, ceases to be a true Probans 
[as it does not subsisé in the  Sapaksa in two 
ways]. If it be argued that the Negative Probans is really 
nota true Probans, then we ask—why has the Bauddha 
philosopher made a great effort to establish the validity of 
the negative Probans? [And inasmuch as he has actually 
done so, it cannot be right for him to argue now that it is 
not a true Probans}. 

If, in order to avoid all these difficulties, you do not lay 
any emphasis on any term of your definition, then you include 
also such Probans as subsist in only a part of the Subject, 
and also that which is inconclusive [nòt being invariably 
concomitant with the Probandum, being non-subsistent in 
things other than the Vipaksa also]. 


The above arguments also serve to demolish the definition 
propounded by Diùnāga in another work of his, which is 
as follows :— | 

“ The Probans is that which subsists in the Subject and is 
invariably concomitant with a part of it [i. e. with the Proban- 
dum in general]. Specially because, as the definition stands, 
it includes also that which does not extend over the whole cf 
the Subjeot; andas such has already been criticised and rejected. 


To The Tdtfparys calla this ditindgosya pradéehantaralakganam’, 
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Reverting again to Dinndga’s former definition, we find 
that the term ‘asan fadafyay@ is exactly similar to the 
“vipaksë nũsfi of a previous definition [and as such, is open 
to all those objections that we have urged against this last, 
on Text, P. 150, L. 13 et eeg.] 


Ld 


Other writers (Bauddhas) have proposed the following 
definition“ Tadrigavinabhavidharmopagurshanam hétuh—the 
Probans is that which is indicative of tha presence of a char- 
acter whichis never apart from like things. Here the term 
‘which is never apart from like things’ indicates the two char- 
acteristics of not subsisting in the Vipakga and of subsisting 
in the Sapaksu, and the term ‘indicative of the presence’ de- 
notes presence in the Subject; and thus we get the Probans “ 
with its three characteristic features. 


The upholders of this last definition have held that the 
term which is never apart from like things indicates subsist- 
ence in the Sapaksa and non-subsiatence in the Vipukea. But 
this is not right; itis true that the words, ‘which does not 
subsist apart from like things’ indicate that i“ does not sub- 
sist in the Vipaksa ; but in what way does it indicate that it 
subsists in the Supaksa? Certainly when a character does not 
subsist in the Vipaksa, it does not necessarily follow that it 
must subsist in the Suh. And (if this is 
not indicated by any term inthe definition) 
audibility also would bea true Probans (in proving 
the non-eternality of Sound)! As audibilit never 
subsists apart from non-elernal things [and the 
only condition that excludes such singular Probans, 
—viz: that it should subsist in the Sapakga—is absent from 
the definition]. But we shall grant (for the sake of argu- 
ment), that the term ‘ subsisting net apart from like things’ 


Var. P. 135. 


The Tdfparya says pakjadharma ityanéns hétorabhidhénam, tena pilaksana- | 
pravibideifd fm h tuh ifyartkah. From this it ia clear that in place of p, f we 
should read pakgadhar mah. ' 
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does indicate subsistence in like things (i. e. subsistence in the 
Supaksa); but even so what is there to indicate that the 
Probans should subsist in the Subject itself? „That is 
indicated by the term ‘upadurshana’”. Certainly it 
cannot be indicated by that word; as the word ‘upydarshana’ 
denotes only mention or indication; as a inatter of fact, 
the word ‘ upadarshana’, which is explained as upadarshyafé 
anéna,’ only means‘ that by which things are indicated ’, 
i. e. the indicative; and certainly it has no power to imply 
that it is indicative of presence in the Subject or anywhere 
else. “ But (if it is not indicative of presence in the Sub- 
ject) wherein else could the presence be of which it would be 
indicative ?’’ Wherever there might be a possibility of 
its presence. “Where is there such possibility?“ Cer- 
tainly in the Sapaksa ;—thus then, the meaning of the defini: 
tion comes to be—‘the Probans is that which is indicative 
of the presence, in the Sapaksa, cf u character which is never 
apart from the “Sapakea’*; and under this definition 
visibility would-be a valid Probans (for the proving of 
non-eternality of sound); as visibility, according to the 
Bauddha, never subsists apart from non-eternal things; 
[as for him there is no such eternal generality as ‘rupatva’ ; 
and according to the definition subsistence in the Sapaksa 
being the only condition, the absence of visibility in Sound 
would not matter]. For the sake of argument we shall grant 
that your ‘indicative does indicate the presence in the 
Subject of the character which is never apart from 
the Sapaksa’. But even so, by what means do you ex- 
clude that Probans which subsists in a part only of the Sub- 
ject. That also is done by the same word ‘indicative ’, 
upadarshana”, That cannot be; as all that that word 
denotes is mere possibility (of subsistence in the Subject). 
If you think that the word ‘upadurshana’ denotes sub- 
~ Both editions read ubhighdnahafuh' ; but the correct reading apparently is 
t abhidhdnam hef{uh. 
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sistence in the whole of the Subject,—then you are sadly 
mistaken; as the word ‘upadarshana’ denotes mere 
possibility; only the possibility of subsistence in the Subject 
is denoted by the word; and it does not indicate anything as 
to subsistence in the whole of the Subject [and until this is 
done the partially subsisting Probans cannot be excluded]. 
If, by some stroke of reasoning, recourse be had to empbasis- 
ing (certain terms, with a view to get what is necessary), 
none of these would be capable of excluding the partial 
Probans; so that the objection against the definition would 
remain ia force as before. 


The propounders of this last definition have 
cited two examples of. the Probans—(a) the character of 
being produced by effort as proving non-eternality, and (b) 
Smoke as proving fire. Now, as regards (b), it has already 
been declared that Smoke does not prove fire [this has been 
declared by the Varftka itself, on p. 59, 1.14, and also by 
Ditnaga in his Pramtyasamuchchaya, quoted is Medieval 
Logic, P. 87]. And as regards (a), the character of. being 
produced by effort cannot be æ Probans (in proving the non- 
‘eternality of Sound). “ Why so?” For the simple 
reason that the said character of being produced by effort does 
not subsist in the Subject (Sound) ; as a matter of fact, being 
produced by effort is not a property of Sound; there is no 
Sound that is produced by effurt,—every Sound being produced 
by conjunctions and disjunctions.* It may be that (though 
not the immediute and direct cause of Sound) effort is cer- 
tainly the indirect cause of Sound [the contact of the vocal 
_chords, for instance, being due to the Effort put forth by the 
speaker]; but in that way all things may be said to be the 
When a mau speake, what produges the Sund, is the contact and separation of 
the wind thrown out of the throat with the vocal chords : aud so in every case the 
immediate cause of Sound consists in the waves of air coming iuto contact with 
something ; Sound is produced by disjunetion in the case of the Sound proceeding 
from the splitting of the bamboo. 
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indirect cause of Sound! So that it is futile to have any such 
specification as ‘produced by effort’; the reasoning may be put 
forward simply as- Sound is non-eternal, because itis produced.’ 
Then again, when you put forward, iu 
proof of the non-eternality of Sound, the 
character of being produced by effort, expressing this latter by 
means of the abstract noun ‘praya{ndnan(artyakafoa'—what 
does the abstract noun (änanfariyakafva) mean? (a) Does it 
mean production ? (b) Ur perception? (a) If it means produc- 
tion, then that alone wonld be enough to prove non-eternality®; 
and it is needless to put forward the term as ‘ being produced 
by effort’; certainly it is no use putting up the reasoning in the 
form ‘Sound is non-eternal because it is a product of Dévadat{a’ 
[it being enough to say that it is a product]; so that your rea- 
soning should be in the form because it is produced’ [and the 
qualifing phase ‘by effort’ becomes superfluous]. If ‘being 
produced’ were not invariably concomitant with non-eternality 
(and as such failed to prove it conclusively), then alone would 
it have served a useful purpose to add the qualification ' by 
effort’. As in the case of every Probans, it is necessary to 
add qualifications only if, in the unqualified form, it is found to 
be inconclusive or too wide. (b) If on the other-hand, percep- 
tion is what you mean by the abstract term ‘anantariyakatva’, 
then also, this perception alone would have the required 
capacity (of proving non-eternality); and in this case also 
the qualification (‘by effort’) would be superfluous. 
As things perceived are not of two kinds—eternal and 
non-eternal (as according to the Bauddha nothing is 
eternal) ; nor are they of two kinds—perceived after effort 
and not-perceived after effort. f “You will perhaps 


Var. p. 186. 


————— a a ARC RS 
© Both editions read ‘faxnaiva’; this is incompatible with ve follows; the 
readiug should be ‘tadéva’. 


t Both editions read ‘prayatednanfar yaka’ ;. i The Tafparya reads 1 
rama cke. ; this latier gives better sense. a 958 . 
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argue that the generality ghatafvn is eternal, and it is 
also perceived after effort“ But you yourself have 
denied this (by holding that there are no such 
eternal generalities as ‘ghatafoa’ and the like). Thus the 
conclusion is that in the proving of the non-eternality of 
Sound, ‘ prayafnanantariyaka{va’ cannot serve as a valid Pro- 
bans. Further, the character of being produced by effort is also 
not invariably concomitant with the Subject; and the term 
‘Sound’ which is the Subject of the reasoning in question, 
includes all Sounds (and all sounds are not produced by effort). 
If, then, you put forward the reasoning as referring to a 
particular Sound (and not to all Sounds),—thus also the Pro- 
bans, being produced by effort, would apply only to the first 
sound-unit, and not to the endless sound-unitg that follow each 
sound-unit; so that the fact remains that the Probans does not 
subsist in the whole Subject. It may be urged that “ that 
particular sound which is produced by effort is certainly non- 
eternal.” True; but in that case, for your Probans you must 
have something other (than the character of being produced) ; 
as the true Probans should subsist in the whole of the Subject 


(which being produced hy effort does not do). 

Then again the Bauddha writer has made thd following 
assertion :—‘“‘ Things not produced by effort are of three 
_kinds—{1) some are eternal, as the Akäsha is held to be by 
some philosophers, (2) some are not eternal, as the lightning, 
and (3) some are absolute non-entities, as the sky- flower. 
This shows what an acute logician and clever dialectician 
the Bauddha is, when he makes the wonderful assertion that 
an absolute non-entity is something’ and is not produced by 
effort’! That which is ‘eternal’ can certainly be some- 
thing’; but you cannot call it ‘not produced by effort’; for 
example, the Akasha cannot he said to be produced by effort: 
The sense is that if there wore things perceived after effort and things not perceived 


after effort, then alona would the qualification ‘after effort’ have had any use; as it is, 
all things are perceived only after effort. 
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nor can it be spoken of as not produced by effort’; as this 
term spesks of the character of being due to effort as qualify- 
ing, ‘ production’; the term meaning that whose produc- 
tion is due to effort’; and as there is no production’ of 
Akasha, you cannot speak of it either as ‘not produced by 
effort,’ or as produced hy effort.’ This same reasoning 
holds goo] regarding the case of Negation also; as negation 
also cannot be spoken of either as produced 
by effort’ or as ‘ not produced by effort.’ 

Thus then, all other proposed definitions of the Probans 
having been found to be defective, we must accept that which 
has been propounded by the sage Gautama. 


Var. P. 137. 


Tae STATEMENT OF THE EXAMPLE. 
~ Safra (36). 

THAT FAMILIAR INSTANCE,—WHIOR, THROUGH SIMILARITY TO 
WHAT IS TO BE PROVED (i. e. THE SUBJECT), IS POSSESSED OF A 
PROPERTY OF THAT (SUBJECT)—OCONSTITUTBS THE ' STATEMENT OF 
THe EXAMPLE.’ 
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Brisya on SO. (86). 
[P. 41, L. 9 to P. 42, L. 6.1 


* Similarity to what is be proved consists in the presence of 
the same property in both; when by reason of thissimilarity, the 
familiar instance is found to be possessed of a character of that 
same,—i. e., the character of what is to be proved. What 
is to be proved’ is of two kinds—(a) in some cases it is the 
property as qualified by (belonging to) the object ;—as when 
we assert the non-eternality of Sound’; and (2) in others 
it is the object as qualified by the property, as when wo 
assert that sound is non-eternal’; and it is this latter that 
is referred to by the pronoun tat [in the compound 
taddharmabhaot] (in the Sn fra) [and not the probandum, which 
is what is usually spoken of as‘ sd@ghya’]. “ How do you 
know that it is this latter that is meant by the word sddhya' 
here?” For the simple reason that we find the property“, 
arma, mentioned separately from ‘that’, faf (so that 
‘taf’ and ‘dharma’ could not be the same]; the word 
‘ tadghamabhavit ’ means that which has the bhava or presence 
of the dharma or property of faf or ‘that’ ; that is to say, 
that familiar instance which is possessed of a property that 
belongs also to the Subject ; and it is such an instance which 
can be spoken of as ‘ possessed of a property 
of the subject’, in virtue of its similarity to 
that Subject, For instance, in the reasoning ‘sound is non- 
eternal, because it has the character of being produced’, 
what the probans, ‘being produced’, means is that being 
produced, it ceases tu be,—i.e. loses itself,—i. e. is destroyed; 
here we find that being produced is meant to be the maans of 
proving (i.e, the probans) and being non- eternal is what is 
proved (the probandum) ; and the notion that there is the 
relation of means and object between the two properties can 
arise only when the two are found to co-exist in any one thing; 
and it arises only by reason of the ‘similarity’ (of a number 
of things in every one of which the two properties are found 


Bhisya, P. 42. 


© The wording of this Safra is not clear. The meaning is clear eoough—that is 
the right example which possesses two properties in common with the Subject,—one 
property whose presence in the Subject is to be proved, and the other that which is 
already known to subsist in it. But the difficulty arises from the presence of the 
word ‘sidhya in the Sutra. Ordinarily this word stands for the probandum, that whose 
presence in the Subject is to be proved ; that the word cannot mean this in the present 
Satra is made clear in the Vdrfika. The translation has adopted the explanatiun 
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to co-exist) ; so that when one has perceived the said relation 
in the familiar instance, he naturally infers the same in the 
Sound also; —the form of the inference being Sound also is 
non-eternal, because it has the character of being produced, 
just like such things as the dish, the cup and like’. And this 
18 called ‘Statement of the Example’, ‘ ug@haras2’, because 
it is what is the means of establishing, between the two pro- 
perties, of the relation of means and object. 


Vartika on Sa. (36.) 


(P. 187, L. 4 to P. 138, L. 4.) 


That familiar instance. . . constitutes the ‘ Statement of 
the Eeample —says the Sütra; and this Sūtra is only meant 
to be an indicative of what the ‘Statement of Example’ is.t 


provided by the 78 frarya, as follows :—'Sadhyasddharmya’ must mean the similarity 
of the Instance to the Subject,—this similarity, in the case of the reasoning ‘ Sound is 
non-eternal because it is a product,’ consistiag in the presence of the property of being 
produced, which is the probans ; as this is equally present in the Subject, Sound, 
which is to be proved as ‘ non-eternal ’, and iu the Instance, dish, &c. ; and on the basis 
of this similarity, the Instance is found to possessaxother property meant to belong 
to that same Subject (Sound),—that is, that the connection of Sound with which is to 
de proved, e. g. the property of non-eternality ; and the dish, &c., are actually found to 
be possessed of this last property. 

Thereis yet another ‘difficulty ;—sddharana, as a factor of reasoning, is a verbal 
atatement ; how can a familiar instance, which is an object possessing certain 
properties, be called a ‘ statement’? This difficulty has been sought to be cleared 
by the Varfika. (See below). 


The translator has adopted the interpretation of the Vdrfika and the 
Bhasya. But the Satra is capable of a much simpler interpretation 
sdghyeia (dharmiqa ani{yateina) sädhāranyāj (edmandghikarayydt, sdghya- 
samanddhikaragam dharmantaranufpattidharmaka{vamavalambya) taddharmalhdvl 
(e8dhyadharmavan) ; translated thus — That familiar instance which, possessing 
a property that is known to be oo-existent or concomitant with the probandum, 
possesses also the probandum.’ The Bhdgga, the Viarfika and the Fdfparys appear to 
have been led away by the impossibility of there b ing any Sighkarmya (similarity) 
between the Instance (which is an object, a Marmis) and the Probandum (which is 
& property, a dharma). But the Ada itself (p. 42, II. 2-3) affords au explanation 
which shows that eddharmya’ means ‘concomitance in a single substratum ', and not 
similarity ; and that this concomitance is between the two properties—¢. g. 
non-eternality ’ (probandum) and ‘ being produced ', boch ef which, known to be 
concomitant, should subsist in the Instance. 

+ And it cannot be regarded as actually pointing out the form of that Statement; 
as the placement must be verbal; and as such it cannot be defined as the samiliar instance. 
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The term ‘s&ghyasdgharmya’ means ‘ similarity to what is to be 
proved ’; this also implies two emphasised restriotions —viz. (1) 
that the similarity should be only to what is be proved, and not to 
what is contrary to what is to be proved, and (2) that to what is 
to be proved there should be similarity only, and not dissimilarity 
also ;* both these restrictions should be taken as implied by the 
term, inasmuch as by reason of the said ‘similarity’ the familiar 
instance comes to be possessed of a property of the subject.’ 
Is there any similarity to what is to be proved by which the 
Instance becomes not possessed of a property of the subject P 
[And inasmuch as the term ‘similarity to what is to 
be proved’, would imply the possession of the property of the 
Subject also, the adding of this last term to the definition is 
entirely superfluous, and it is also needless to have recourse 
to any emphatic restriction.]” Certainly it does become not 
possessed of the property of the Subject; e.g. when action 
(motion) is cited as an instance to prove the eternality of sound 
on the ground of its tnucorporeality.t For these reasons we 
conclude that what is meant is that instance which comes to 
possess a property of the Subject, by reason of its similarity 
to what is to be proved’, and this is what is meant by the 
term ‘faddharmabhavi’. A familiar instance, such as above 
described, which becomes quulified by the character of being 
‘possessed of the property of the Subject by virtue of its 
‘similarity to what is to be proved, constitutes the State- 


So what is put forward in the Sūțra is a definition, not of the statement, but of that 
which the Statement speaks of. ațparya. See Varfika below. The Parishugghs 
adds that as even this indirect description suffices to give an idea of what the 
Udäāharana is, no exception can be reagonably taken to the Sifra. 


© The first restriction precludes the ‘too-wide’ character, which is similar to 
eternal as well as non-eternal things; and the second precludes the partial character, 
which is partly similar and party dissimilar.—T7&fparya. 

+ In the reasoning ‘Sound is eternal, because it is incorporeal, like action’, action 
has certainly this ‘similarity’ to Sound that both are ‘incorporeal ’; but even with this 


similarity,’ Action is not possessed of efernatity, which is the property of the Sub- 
ject’, which should be present in the Instance. And this becomes éxcluded by the 
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ment of the Example’;* this has been called‘ Udaharana’, 
because the relation, between the two properties, of being the 
means of proving and the proved, is indicated by it [udahriya- 
{@ anéna].t 


“Well, if the lyut affix in the word ‘u@dharana’ has, 
as you say, the sense of the Instrumental, the wdaharane 
should be in the form of a verbal expression; so that the 
‘Instance’ being an object, it is not right to speak of the two 
as in apposition to each other [the Sũ tra speaks of the fami- 
liar instance’ as the Statement of Example’; and certainly 
an object cannot be spoken of as a statement]; for instance, the 
verbal expression ‘ having horus’ can never be in apposition 
to the cow.” 


This objection has no force at all; as what the Sūtra 
does is to mention the ‘familiar instance’ as a qualification 
of tho ‘statement’; it certainly does not mean that the 
Instance, by itself, constitutes the ‘Statement of the Ex- 
ample’; what it means is that when the familiar instance is 
stated as being possessed of the property of the Subject’ by 
virtue of its similarity to what is to be proved’, we have the 
‘Statement of the Example.’ 


The term ‘fadgharmabhav? is to be explained in the fol- 
lowing manner: Taddharmak =the property of that, i.e., of 
what is to be proved; and what is to be proved’ is of two 
kinds, it is a property and it is also an object; in one case 


torm faddharmabhdol’, and also by the restriction that there should be semilarity to 
the Sdghya only; as the iucorporeality forms a similarity not to Sound only, but to 
many other things also, eternal and non-eternal alike. 

© It is interesting to note that with regard to Vdrfika, lines 7-12, the Parishuddhs 
remarke that ‘no one agreos with what the Vdr¢ika has said here ;......and very little 
useful purpose is served by it.’ 

t The ‘Statement of the Example’ is that in which it is shown that by virtue of 
its ‘similarity to what is to be proved, the Instance is possessed of a property of 
the Subject; that is there is iuvariable concomitance between the similarity (which 
in the case of the reasouing Sound is uon- eterual, becaus; it is a product, like the 
jar,” consists in being a product) and the property of the Subject’ (nun-elernality ). 
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(the former) it is the object that forms the qualifying factor, 
and in the other it is the property that is the qualifying 
factor; and in the present case, ‘that’ should be taken as 
standing for the object; for the simple reason that the pro- 
perly is mentioned separately by itself“; that is to say, the 
properties of being a product, &c., belong to the object, and not 
to the property. And further, if property were meant here to 
be ‘what is to be proved,’ then it would be absurd to speak 
of the ‘similarity’ of the Instance to it; for certainly there 
can be no ‘similarity’ between the property and the instance; 
as a matter of fact, the ‘similarity to what is to be proved 

of the Instance must be to an object only; and the final Re- 
assertion also must refer to the object.—For these reasons the 
term ‘ what is to be proved’ must here stand 
for the object (i. e. the subject of the syllo- 
gism); and the Example is that instance which (while being 
similar, &c. &c.) possesses that property whose existence is to 
be proved in the Subject. Such an Example (in the case of 
proving the non-eternality of sound) we have in the shape of 
such objects as the Dish and the like, all which have the 
character of being produced and are found to be non - eternal. 


Snfra (37). 
AND THE OTHER KIND OF ‘STATEMENT OF Ex- 


AMPLE’ IS THAT WHICH IS CONTRARY TO WHAT HAS 
BEEN DESCRI BED IN THE FOREGOING SOTBA. 


Var: P. 138. 


Buisya. 
(P. 42, L. 8 to P. 48, L. 8]. 


What is meant to be described is that familiar instance 
which constitutes the Statement of Example’; so that what 
the Sūtra means is that the other kind of Statement of the 
(heterogeneous) Example consists in that familiar instance 
which, through dissimilarity to what is to be proved, is not 
possessed of a property of that Subject. Z. g. Sound is non- 
eternal, because it has the character of being produced,— 


Both editions read w yam but tho w is superfluous. 
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everything not having the character of being produced is eternal, 
for instance, the Soul and the rest’;—here Soul and the rest’ 
constitute the required ‘familiar instance, which, through 
their ‘ dissimilarity to what is to be proved ’—i.e. on account 
of their not having the character of being produced,—are not 
‘ possessed of the property of the subject, —i. e. the property of 
non-eternality. When we find that in tho case of the Soul, the 
character of being produced being absent“, it does not possess 
non: eternality, we infer the contrary in the case of Sound,— 
‘because Sound is possessed of the character of being produced, 
Sound is non-eternal'. 7 


When the Probans is stated with a view to similarity — 
i. e. in the affirmative form,—what constitutes the Statement 
of the Example is that familiar instance which, through its 
similarity to what-is to be proved, is possessed of a pro- 
perty of the Subject; and when the Probans is stated with 
a view to dissimilarity,—i. e. in the negative form—the 
Statement of the Heample consists of that familiar instance 
which, through its dissimilarity to what is to be proved, 


® The reading sya—bhdvdf is wrong; the correct reading given in the Puri Ms. 
is eyabharat.’ 


t The Tétparya takes exception to the example cited in the Bhasya: —" Both the 

examples cited in the Bhagya—that of the Homogeneous Example as well as that of 
the Heterogeneous Examplo—are those of the ‘ affirmative-negative’ kind ; and in the 
latter case it has declarod that the absence of the property to be proved is due 
to the absence of the character which proves it ; and this is not right, as in the case of 
the ‘ affirmative-negative’ reasoning, even though a heterogeneous Example be 
available, the right course is always to cite the homogeneous Example ; as the dissimi- 
larity of a thing is recognised always after its similarity ; so that it is not right to 
have recourse to the roundabout way when a straight road is available for the same 
purpose”, This contention appears to be favoured by the Vartika also, which says 
that an instance of the heterogeneous example is to be found cited in connectidn with 
tlie Negative’ reasoning. The instance that the Tafparya would have is found in 
the following reasoning— The living is body with Soul because otherwise it 
would be without the life-breath,—like the jar’, wheré the property of the 
Subject—the living body—having the life-breath—is not present in the jar. What the 
Bhagya itself proceeds to explain in the next sentence shows that the instance cited 
cannot be the right one; if it is true that ‘ when the probana is stated affirmatively, 
the example cited should be homogeneous’, then in the case of the reasoning ‘Sound 
ia non-eternal, because it has the character of being produced.'—where the probans 
is stated affirmatively—the right example could not be the helerogeneous one; while 
if the reasoning is pnt forward in the form ‘the living is body is with Soul, as 
otherwise it would be without the life-breath'—wherethe probans is stated negatively — 
we would have the heterogeneous example of the jar as cited by the Tatparya. 
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does not possess the property of the Subject. In the former 
case, the observer perceives, in the Instance, that it possesses 
two properties so related that the presence of one proves 
the presence of the other, and from this he comes to infer 
that in the case of the Subject also the presence of one should 
prove the presence of the other ;—and in the latter case he 
observes in regard to the Instance that there are two pro- 
perties so related that the absence of one proves the absence 
of another, and from this he comes to infer tbat in the case 
of the Subject also the said properties are similarly related, 
the absence of one proving the absence of the other. 


This process (of corroboration by means of familiar 
instances) is not possible in the case of fallacious Probaus; 
and it is for this reason that they are regarded as fallacious’, 
as not true probans. The subject of this related capacity 
of the Probans and the Example is very subtle and difficult 
to grasp ; it can be rightly understood only by exceptionally 
wise and learned men. 

Vartika on Sūtra (37). 
[P. 138, L. 6 to P. 140, L. 1.] 


The full definition intended by the Sũtra is that tho ‘State- 
ment of the Heterogenous Example consists of that fami- 
liar instance which, through its dissimilarity to what is to 
be proved, does not possess the property of the Subject.’ 
An instance of this second kind of Example should be found 
in connection with the negative Probans (above). 


[The Vartika proceeds to discuss the several emenda- 
tions that have heen proposed in the reading of the last two 
Sufras}—Some people would read Sūtra (36) as—‘ saghya- 
sadharmyat taddharmabhavifvam gristantasya ugaharayam ; 
and their motive in proposing this change is that this 
reading [which gives the sense that ‘the Statement 
of the Example is that character of the Instance which 
consists in its being similar to what is to be proved and which 
possess the property of the subject’) precludes the absurdity 
(apparent in the reading generally adopted) of the identifi- 
cation of the Instance (which is a material object) with the 
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Statement of the Ezample (which is purely verbal), When 
questioned as to the exact meaning of the expression fad- 
g harmabhũvitf vam, ‘the character of possessing the property 
of the Subject,’ they explain that—the said ‘ character’ consists 
in the connection of the character to be proved (the proban- 
dum) and the character that proves it (the probans) ; i. e. the 
instance is said to‘ possess the property of the Subject 
when it is connected with the probandum and the probans; 
hence what the abstract noun ‘ faggharmabhavifvam’ denotes 
is the co-existence (concomitance) of the probans and the pro- 
bandum. 


Others have found fault with this reading of the Safra “. 
But as we do not accept this reading, the objection urged 
against it does not concern us. 


The Opponent argues—“ Even in your own reading of 
the Suf ra (as read by Gautama himself), there is this flaw 
that the term dh@vt’ (in the compound faddharmabhavi ’) 
is entirely superfluous ; as every one of the factors (of reason- 
ing) is (by its very nature) the öh of ‘what is to be proved’; 
the meaning of the term‘ dhavs being ‘bhavaya{i’, that which 
indicates; and certainly every one of the factors is indicative 
of what is to be proved.” 


Our answer to this argument is that the interpretation 
of the term bars that is here criticised does not represent 
our view of the meaning of the Safra [so that we need not 
concern ourselves with it). 


Some writers object to the term ‘ fag¢gharmabhavi’ on 
other grounds. This is how they argue: The exact denota- 
tion of the term ‘fagdharmabhavi may be explained on the 
analogy, either of the term usnabhoji’, or of the term ‘dandi’; 


The objection consisting in the fact that the reading ‘{addharmabhdvitvan 
8 udéharagam '—Where the statement is spoken of as the ‘ character 
involves the game absurdity that has been sought to be avoided : just as ‘statement 
cannot be the instance’, so also it cannot be the character’, 
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if it is explained on the analogy of the former, then as the word 
‘usnabhoji’, is explained as ‘usnam bhok(um shilam yasya’,—one 
who is in the habit of eating hot food’,—the term faddliarma- 
dar would mean faddharmam bhavayifum shilam yasya’, 
where tLe word ‘dhdvayif{um’ would be synonymous with 
,‘ gamayi(um’, and the term would mean that which is in the 
habit of indicating the property of the subject’; and this, the 
Vartika has just declared, is not what is meant by the author 
of the Safra ; so that this explanation does not call for any 
remarks. As for the term ‘gandi’, this means ‘ dandam 
yasya asti’ one who possesses the stick’; so that on the 
analogy of this, the term ‘ faddharmabhavt’ would mean 
‘ faddharmabhavah yasya asfi’; and under this explanation, 
the term havi’ would be entirely superfluous ; as the only 
way in which you would expound the 
compound: ‘ faggharmabhavt’ would be 
as follows—faddharmashcha asau bhdvashche{s fadgharma- 
bhava’, sa yasya asli; and for the expression of the qualified 
relation meant to be conveyed by means of this, the form fad- 
d harmabhavi should be justifiable only if it were not possible 
for that relation to be expressed by means of a simpler word. 
As a matter of fact, however, we find that it is not possible 
tor a property to be a ‘faggharma’ and, at the same time, 
an ‘abhava’:; and it is only if this were possible that the 
qualifying term ‘dhk4va’ would be necessary in connection 
with ‘fuggharma’. Thus then (the term ‘bhava’ being 
entirely superfluous), you should have the term fagd¢harmi' 
[which would mean ‘that which possesses the property of 
the Subject’, which is all that is required].” 


Vat: P. 139. 


Our reply to the above criticism is that it would not be 
right to have the term in the form fag¢harmi’, ia the sense 
of possessing the properly of the Subject; as the possession of 
the property of a thing is of both kinds; that is, properties 
are of two kinds—those that are affirmed and those that are 
denied ; and in the affirmative reasoning the familiar instance 


Downloaded from https://www.holybooks.com 


434 THE NYAYA-SOTRAS OF GAUTAMA 


is one which possesses the property that is affirmed ; e. g. in 
the reasoning Sound is non-eternal because it has the 
character of being a product’, it isfound that the Dish is a 
familiar instance in regard to which the presence of the two 
properties of being a product and non - elernalii are affirmed ; 
so thatit is only right to have the word in the form ‘faddharma 
dad, and explain it as that which possesses the property in 
its positive form, the correlation being explained as faddharma- 
shcha asau bhivaghcha. Then again, we do not understand how 
we could have the term in the form ‘fadgharmi’ ; as a matter of 
fact, ina case where the Bahuvrihi compound is possible, there 
is no room for the possessive affix (ini); “ so that if we have to 
be advised at all we should be advised to have the form 
‘taddharm@’ (a Bahuvrihi compound). Further, there 
are some people (the Bauddhas for instance) who hold that 
such properties as being produced and non-elernality (in fact, 
all things) are mere negations [according to the Bauddha 
everything is apoha, a negation of its contrary]; and with a 
view to reject their view it is necessary to emphasise, by 
means of the word ‘bhava ’, the fact of the positive character 
of the properties. 


A Bauddha logician, Subandhut, has made the remark that 
“ Pratij#a and the other two factors of reasoning have been bad- 
ly confounded by the definitions provided by Gautama.” We 
have seen however that every one of the three Factors has been 
very correctly defined; so that by declaring that they have becn 
‘badly confounded’, the writer has only given pan of his 
being a mighty logician l 


© The idoa meant to be expressed is that which possesses the properly of that ; and 
this is more easily expressed by the Bahuvrihi compound ‘fadgharma’ than by ineaus 
of the form fuddharmi’, which necessitates the adding of tho possessive aflix ‘ini.’ 

t It bas been suggested that this name should bo Vasubandhu. But the 
Tatparya often speaks of ‘ seubandharam lakzayam ', which shows that there was a 
Bauddha logician named ‘ Subandau.’- 
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[The author next proceeds to discuss some other defini- 
tions of the Statement of Hzample that have been proposed ]— 
Some writers have defined the ‘Statement of Example’ as 
‘that which is known as such’, fafh@ dristo dris{antak. 
What does this mean P—we ask. The following explanation 
has been provided—(1) “ The Subject being meant to be prov- 
ed as having a certain character,—non-eternality, e. g.,—~that 
which is“ known as having that character constitutes the 
Ezample; (2) similarly when what is meant to be proved is the 
fact of the Subject having the character of varying with the 
variations of its cause, that which is known to possess this 
character forms the Example, which possesses the character 
to be proved as well as that which proves ib.“ t 


Our objection to this definition is that, however much you 
try, you can not, without renouncing yourown doctrines, esta- 
blish any connection of concomitance between the character of 
being a product and non-eternality; for the simple reason that 
accordiag to the tenets of the Baudgha, there is difference in the 
time (at which the two characters are present), and there is 
cessation of the thing; that is, the character of being produced 
is present at one point of time and non-eternality at an entirely 
different point ; as at the time that the thing exists, its prior 
negation and destruction are not present. 


° Both editions read ‘yamasiddho’, which is apparently a mis-reading for 
‘yamsiddho.’ 

+ The Bauddha logician Dharmottara in his Nydyabingutika explains the word 
‘ prafyayabhédabhadi ’ in the following words :—“ The word ‘krifaka’ denotes the 
character pf having several varying characteristics ; the terms that we put forward in 
the proving of the said character of krifakatva are prufyayabhédabhégi', ‘ prayatnd- 
nantariyaka and the like; and every one of these also implies the same charscter of 
possessing varying characteristics. In the term ‘ prafyayabhedabhédi', ‘ prafyaya’ 
stands for cause, bhéda’ for variations, and ‘Uhédi' for that which is amenable to 
variations ; so that the whole word means that which has the character of varying with 
the variations of ite cause ; this indicates tho character of being produced, which, in its 
turn proves non- eternaliiy. 


1 According to the Baagdha everything has only a momentary existence; so that at 
the moment that there is prior negation of the Dish, the Dish itself is not thero ; nor is 
it there when its destruction is present; and it is only when both prior negation and 
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The same reasons also serve to discard such other defini- 
tions of Hzample (proposed by Bauddha writers),— as, 
(1) that it is that which represents the correlative (sub- 
stratum) of the two characters, the one to be proved aud the 
other proving it, and (2) that it is that which indicates the 
concomitance of the probans with the probandum and the 
non-existence of the probans where the probandum is absent’. 

Safra (38). 
Tan ‘STATEMENT OF THE Rag-aFFIRMATION IS THAT 

WHIOH, ON THE STRENGTH OF THE ExaMPLe, RE-ASSELTS 

THE SUBJECT, AS BEING ‘so’ [i. e., AS POSSESSING THE 

CHARACTER WHICH HAS BEEN FOUND, IN THE EXAMPLE, TO 

BE CONCOMITANT WITH THE PROBANDUM]—OR AS BEING 

‘nor so’ [i. e. AS NOT POSSESSING THE CHARACTER WHICH 

HAS BEEN FOUND IN THE EXAMPLE TO BE CONCOMITANT WITH, 

THB NEGATION OF THK PRoBANDUM]. 

Bhasya. 
TP. 48, L. 11 to L. 17). 


The term uddharanasapéksah’ means depending on the 
Example —i. e. on the strength of the Example. 

(a) When the Example cited is the homogeneous one, 
which is similar to the Subject,—e. g. when the Dish is cited 
as the example to show, that it is a product and is non- 
eternal—we have the ‘ Re-affirmation’ or ‘Application ’ 
stated in the form ‘Sound, ie 0 —i. e. Sound is a product’; 
where the character of being a product is applied to the 
Subject Sound. (5) When the Example cited is the hetero- 
geneous one, which is dissimilar to the Subject,—e. g. when 
the Soul is cited as an example of the substance which, not 
being a product, is eternal,—the ‘ Re-affirmation’ or Appli- 
cation’ is stated in the form ‘ Sound is not so’; where the 
character of eing a product is reasserted of the Subject, 
Sound, through the denial of the application of the character 
of not being produced. Thus there are two kinds of Be- 
efirmation, based upon the two kinds of Ezample. 


destruction co-exist in a thing that it can be regarded as von- eternal. Then again, 
the Dish that is produced must be entirely differeut from that which is destroyed; as 
the same Dish cannot continue for three moments; so that the co-existence of being 
produced and non-eternality is impossible for the Bauddha, 
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The term ‘upasamhara' (in order to be made applicable 
to the Verbal re-affirmation) should be explained as that by 
means of which there is reassertion (Qpasamhriya{é anéna).+ 


Vartika on Safra 88. 
[P. 140, L. 4 to L. 12]. 


‘The Statement of the Re-afirmation is o. Go. says the 
Sūtra ;—e. g. in the reasoning ‘Sound is non-eternal because 
it is a product "} ‘so is Sound also a product’. 


[This factor of Ro-affirmation is essential in the statement 
of every reasoning ; as] the expression asthe Example so the 
Subject’ serves the purpose of adumbration. “ What 
do you mean by this adumération?” Of the probans 
(the character of deing @ product), as perceived in the 
Example, the invariable concomitance (with the probandum, 

non-eternality ’) having been duly recognised, the said express- 
ion (as embodying the Re-affirmation) serves to point out the 
similitude (to that character) of the same character subsisting 
in the Subject [and the indicating of this similitude is what 
is meant by ‘adumbration’];—e. g. This, Subject, Sound, 
is also a product’, [i. e. this character of being a product being 
of the same kind as the character of being a product which has 
been found in the Dish to be invariably concomitant with the 
probandum, non - eternality J. Or the Re-afirmation may 
be regarded as serving the purpose of indicating the possibil- 
ity [of the concomitance of the probans and the probandum] 
in the Subject also; just as it is found in the Example, 
“But this possibility has already been pointed out in the 
statement because it is a product (Sound is non-eternal)’,” 


© On this Satra, the Parishud@hi remarks as follows: — When the Sūțra speaks 
of the two kinds of Re-affirmation, it refers to the defiuitions that it has given of the 
two kinds of Example in the two preceding Sitras. The two kinds of Example have 
been defined separately ; but the corresponding two kinds of Re-afirmation are defined 
in one Sütra. The Tifparya observes that the definition common to both kinds of 
Re-affirmation would be in the form gte. Re: dien: (TET, sawy:— 
i o. ‘Re affirmation consists in the re-aseertion of the Subject (as possessing the 
probans), on the strength of the Example.’ 


Downloaded from https://www.holybooks.com 


438 THE NYAYA-SOTRAS OF GAUTAMA 


Certainly, this last statement does not afford the required 
information; all that it points out is the mere relation of 
cause and effect; what the statement because it is a product 
it is non-eternal’ points out is only that the presence (in 
Sound) of the character of ‘being a product’ would prove 
the presence in it of non-eternality’ ; and whether this char- 
acter of ‘ being a product’ does, or does not, actually subsist 
in Sound, is learnt only by means of the Re-afirmation,—in 
the form of the proposition ‘the character of being a product 
does subsist in Sound.’ 


When the Example cited isa homogeneous one, the Re- 
affirmation is in the affirmative form, 80 also is the Subject’; 
and when the Example is a heterogeneous one, it is in the 
negative form, the Subject is not so.’ 

Sutra (39). 
Buisyva. 
[P. 43, L. 17 to P. 45, L. 10.) 


Even though the Statement of the Probans and Re-affirm- 
ation are both öf two kinds, yet of one uniform character 
is— 

THE FINAL CONCLUSION, WHICH is THE RE-STATE- 
MENT OF THE PROPOSITION ON THE BASIS OF THE 


STATEMENT OF THE Prosans. (Siitra 39).* 


The Probans having been stated either per similarity or 
per dissimilarity, we have a recapitulation (of the entire reason- 
ing) in accordance with the Example; and this recapitulation 
constitutes the Final Conclusion; which is in the form There- 
fore, having the character of product, Sound is non- eternal. 
This has been called ‘ Nigamana’ (Final Conclusion), because 
it serves to connect or string together (nigamyanfè anna) the 
Proposition, the Statement of the Probans, the Statement of 
the Example and the Re-assertion; the word nigamyanté’ 
being synonymous with the ‘samarthyan{é’, (are, supported) 
and sambaghyanté’ (‘are connected ’). 


As a matter of fact the Final Conclusion is what is e.tablished or proved, while 
the Proposition asserts what is yet to be proved; but the two refer to the same thing; 
that which appears in the conclusion as proved is precisely what bas appeared before 
in the Proposition as to be proved. So that tkere is no incongruity in speaking of 
the Conclusion as being the Proposition. 
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When the Probans has been stated per similarity, the 
Proposition is in the form of the Statement ‘Sound is none 
eternal ’;—the Probans is stated in the form because it has 
the character of being a product’;—the Hzample is in the 
form things like the dish, which have the character of being 
a product, are all non-eternal’;—the Heassertion is in the 
form ‘ Sound also has the same character of being a product’; 
—and the Final Conclusion is in the form ‘therefore, having 
the character of being a product, Sound is non-eternal.’ 
Similarly, when the Probans is stated per dissimilarity, the 
Proposition is inthe form ‘Sound is non-eternal ’;-—‘ because 
it is has the character of being a product’ (Probuns); —such 
things as the Soul which are not products are eternal’ 
(Ezampl«) ;—‘ Sound is not a thing that is not a product 
( Heassertion) ;—‘ therefore not being a non-product, Sound is 
non-eternal ” (Final Ounclusion). | 

In every inferential statement, which consists of the (five) 
‘Factors,’ several distinct pram@nas co-operate towards the 
accomplishment of the end (in the shape of inferential cogni- 
tion). For instance,—(a) in the inference bearing on Sound, 
the Proposition (‘Sound is non-eternal’) comes under ‘ Pro- 
bability [which is a ‘source of knowledge’ according to 
some philosophers]; specially as Trustworthy Assertion (in 
regard to the eternality of Sound, such e. 9. as the Vedic 
texts ‘all this was existing, O son, etc.’) is found to be con- 
trary to, and rejected by, Perception and Inference; and any 
assertion, unless it is heard directly from a Ritzi, cannot by 
itself be accepted as ‘trustworthy’ (except whien it is found 
compatible with well-recognised facts); — (0) in the Statement 
of the Probuns we have an ‘Inference’, being deduced, as it 
is, from the cognition of similarity by the Statement of the 
Example; this has been explained clearly in the Bhdsya 
deuling with the Statement of the Hzample;—(c) the State- 
ment of the, Example represents Perception’; the deduction 
of the unseen (unknown or uncertain conclusion) from the seen 
(what is perceived in the Example) boing ouly natural; (d) 
the Te- use rtion is in the form of ‘Analogy’ as it is expressed 
in the form ‘as that so this’, or this is not as that is’, when 
there is denial of the analogous character; in which case the 
Re-assertion is of the denial of the contrary character ;—(é¢) 
the Final Conclusion serves to show how all the Factors com- 
bined are capable ot bringing about the cognition of a single 


© Tho Probans is recognised as such only when the reusoutr has become cogni- 
sant of the iuvariable cancowitance between the Probanduu and the Prubans as 
perceived in the thiug that is cited as the Example. 
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object (in the shape of the Probandum through that of the 
Probans). 
There is mutual relationship also among the five ‘ Factors’. 
Z. g. (a) If there were no Proposition, there would be no basis on 
which the Statement of the Probans and the other Factors 
could proceed ;—(b) if there were no Statement of the Pro- 
bans, the instrumental efficiency of what (towards the bring- 
ing about of the cognition) could be shown (by the Inference)? 
what again would that be whose connection with the HExam- 
ple and the Probandum could be shown ?—on the basis of what 
again could there be the Final Conclusion consisting in the 
rp-statement of the Proposition P—(c) if there were no Statement 
of the Hzample, what would that be to which there would be 
similarity, or dissimilarity, of what is put forward as tho 
means (Probans) of proving the probandum ?—on the strength 
of similarity to what too would the final recapitulation 
proceed ?— (0) if there were no Beassertion, the character. 
put forward as proving the Probandum, not having its 
presence in the Probandum reasserted, could not accomplish 
its purpose ;—(6é) lastly, in the absence of the Final Oonclu- 
sion, there would be nothing to indicate the mutual relation- 
ship among Proposition and the other Factors, or the fact 
of their combining to accomplish a common purpose * ; and 
what too would it be that would be declared as proved by 
means of such expressions as ‘so is this. ? 
We now proceed to show the purpose served by each 
of the five ‘ Factors of Reasoning.’ t (a) 
. The Proposition serves the purpose of 
mentioning the relations between the character to be proved 
and the Subject; (b) the Statement of the Probans serves the 
purpose of stating the fact of a certain character, which is 
either similar or dissimilar to what is stated in the Example, 
proving what is to be proved ;:— (o) the Statement of the 
Example serves the purpose of indicating the presence, 
between the two characters, the relation of ‘proof and proved’ 
(Probans and Probandum), as manifested - in a single subs- 
tratum ;—(d) the purpose served by the Reussertion is to indi- 
cate the co-existence (in the Subject) of the character put 
forward as Probans with that put forward as the Probandum ; 
—(e) and the Final Conclusion serves the purpose of showing 


© The translation is iu accordance with the printed text; the reading of the Puri 
MS. is better nigamanddhdvé cha anabhivyakia......... pravartanattss . kasyéti' ; 
this reading affords better syntax. 

t Thoughthe purpose of each Factor has already been shown under the Sifra 
defining each of them, yet the Author proceeds to explain it again, for the good of 
his disciples.—T' af parya. 
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that it is not possible to deny, in regard to the particular 
Probandum, (and Subject) the relation of ‘proof and proved ’ 
which has been found, in the Example, to subsist between 
the two characters. * 

When the Probans and the Example have been duly put 
forward in the correct form, in the manner described above, 
there is no opportunity for the Opponent to urge (against 
the reasoning) any Casuistry’,—in the shape of urging con- 
trary arguments vitiating either the similarity or the dissimi- 
darity of the Probans—or any one of the many Clinchers.“ 
The Opponent who has recourse to Casuistry does so (with 
effect) only after he has shown the doubtful character of the 
relation of proof and proved’ between the two characters as 
found in the Example; and as a matter of fact a Probans is 
put forward as such only when its relation of proof and proved’ 
to the Probandum has been duly grasped in the Example,— 
and not when its mere ‘similarity’ or ‘dissimilarity’ to the 
character in the Example has been recognised. [So that 
when the Probans is duly stated, there can be no room for 
Casuistry or Clinchers being urged against it]. 


Vartika on Sätra (39). 
[Page 140, L. 14 to P. 141, L. 17]. 


The Final Conclusion is the re-statement of the Proposi- 
tion—says the Safra. That is to say, when it is found that 
every one of the Factors put forward is based upon a valid 
Instrument of Knowledge as bearing upon what has been 
asserted in the Proposition,—there is a re-statement of the 
same Proposition, for the purpose of precluding the possibility 
of any notion contrary to the Probandum being entertained ; 
and this ‘re-statement’ is what constitutes the Final Con- 
clusion. Thus then, the Sétra being explained in this 

° The Final Conclusion thus is not the same as the Proposition; the latter puts 
forward the fact only tentatively, as requiring confirmation by the reasoning with the 
aid of the Probans and the Example, while the former puts it fcrward as one fully 
established, and thus precluding the possibility of the truth being contrary to it. 
This cannot be done by the Propostiion ; as if it did, then the rest of the Factors 
would be entirely futile —Tdfparya. 

The above remarks of the Jdafparya show that the writer was conscious of the 
objectiun that every ayllogism involves thé fallacy of Petitio Principii; and hag 
supplied a reasonable answer. 
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manner) there is no room for the Opponent (to urge the 
objection that he has brought forward). * 


Granting the Opponent’s oontention— that“ the Final Con- 
clusion cannot be stated until the invariable concomitance of 
the Probans with the Probandum has been perfectly ascer- 
tained beyond dispute; and as this cannot be done until all 
five factors, including the Final Conclusion, have been asserted ; 
so that it is not right to say that the Final Conclusion asserts 
the fact as proved, and as such differs from the Proposition 
which states it only as to de proved” |—we proceed to consider, 
with a view to meet his arguments, what he has to say, 
and so reproduce here his own wordst:—‘ Reassertion and 
Final Conclusion cannot be regarded as distinct Factors of 
Reasoning; as there is no difference in the purpose served by 
them (and those served by Statement of the Probans and Pro- 
position respectively).” Now it is clear that this sentence 
as it stands, gives no sense at all; for, [the sense of the 
Opponent apparently is that Reassertion serves the same 
purpose as the Statement of the Probans and the Final Oonclu- 
sion the same purpose as the Proposition; so that] if the 
reasoning put forward in the sentence means that in proof of 
the one-ness or identity of Statement of Probans and Reasser- 
tion, the reason is put forward that their purpose is the same, 
-our answer is that the reason thus put forward is not valid; 
as the Probans put forward — non- difference of purpose —is 

© This refers to the view propounded by some logicians that the Final Conclu- 
sion need not be stated, as what is asserted therein is nothing more than what has 
already been asserted in the Proposition. This objection is met by the Vdrtika. 
The sense of the explanation is as follows :—The first foar Factors of the inferential 
statement do not show that the reasoning put forth is free from the fallacies of 
‘annulment’ and ‘ neutralisation ; this is done only when the Final Conclusion is 
asserted ; after which it is clear that there is no possibility of any reasonings to be put 
forward against the conclusion thus arrived at. This cannot be done by the Proposi- 
tion, which only propounds the assertion as one fo be proved; the Final Conclusion 
however asserts the fact as proved, and hence not open to doubt or cavil or disprte 
of any kind. 

t Wo cannot trace this quotation. It may bo from one of Diùnäga's works; as 
this philosopher, along with many other Bauddha logicians, lays down only three 
Factors of Reasoning. | 
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found to subsist in things where the Probandum (ideutity) is 

known to be absent, that is to say, as a matter of fact it is. 
found that there are cases where ‘ non-difference of purpose’ 

is not found when the things are identical, while it is found 
when they are diverse and many: e. g., when there are many 

and diverse jars, the purpose served by 
them—that of containing the water that 
is fetched—is one and the same, and yet the jars are not 
identical. If (in order to meet this difficulty) you explain 
that what you mean by the two Factors being not-different is 

(not that they are identical, one and the same, but) that they 

serve the same purpose ; even then your Probans fails to be 

valid ; as in that case the Probans would be one that is already 
implied in the Proposition; e. 9. what your Proposition means 
is that ‘the Statement of the Probans and the Reassertion are 
nut different (i. e. ex hypothesi, they serve the same purpose), — 
and the Probans is artha@vish@s%¢ „which also means because 
there is non-difference in their purpose’;—and further, it 
has already been explained by us before that the purpose 

served by the Statement of the Probans is in reality entirely 
different from that served by the He- assertion; so that the 
Probans put forward—‘ because of the non-difference of their 
purpose’—is one that is absolutely unknown. 


Var. P. 141, 


The above arguments also serve the purpose of setting 
aside the view [of those philosophers who postulate only 
three Factors of Reasoning, and who have declared] that 
te there should a rejection of all the Factors, save (1) the 
one that asserts the relation of the Probans andthe Subject, 
(2) that which states the relation (of concomitance between 
the Probans and the Probandum) and (3) that which states 
the proposition to be proved. 


The Opponent raises on objection against the form of the 
Zeassertion,— When you state the Beassertion in the 
form—‘ As that (the Dish) is so is this (Sound) also’,—what 
is the exact signification of ‘so’? Does it signify (1) absolute 
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similarity (between Sound and Dish)? or (2) the similarity 
consisting in their having the character of being a product 
in general? or (8) the similarity consisting in their being a 
particular product? It will not be right to take the word as 
signifying absolute similarity; as (if there were absolute 
similarity between Sound and Dish) in that case ‘so is this’ 
would not be the right term to use“. Nor will it be right to 
take the word as signifying the similarity consisting in the 
two being a purticular product; because the character of 
mroduct that belongs to Sound is entirely different (from 
that belonging to Dish). So the only alternative possible 
is that the similarity signified is only one that consists in 
both having the character of product in general; and this 
similarity is already found expressed in the Statement of the 
Probans Iso that the Reassertion cannot be held to be a 
Factor distinct from the Statement of the Probans]. 


This objection also is highly improper, we reply. As the 
purpose served by the Reassertion is that of showing analogy ; 
and this ‘analogy is not based upon, and does not necessarily 
imply, the presence of the Probans (the particular character 
of deing a product, as subsisting in the Dish) in the Subject 
(Sound) [all that the analogy implies in reality being the 
presence in Sound of that particular character of being a 
product, which is of the same general category of being a 
product as that whereof another particular form subsists 
in the Dish also]. So there is no force in the argument 
urged by the Opponent. Then again, it is strange that you 
should speak of the character of being a product in general’ 
in connection with Sound (which, isa particular thing); for 
when you speak of being a product’ along with Sound, you 
at once specify that ‘ being a product’ (as one belonging to a 
particular product, ‘Sound); and how can this specified 

character be the character in general? Thus then we find 
that what the Statement of the Probans does is to indicate the 
to speak of two things as‘ ide ical we use the expression this is the same as that’, 
and not ‘as that is so is this. 
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presence of a particular form of a general character, [and as 
such it is not the same as the Reassertion, which indicatas 
the analogy between that particular form as present in Sound 
and that which is present in the Dish]. - 


This same fact serves to set aside the view that Reasser- 
tion is already included (in the Statement of the Example). 
For it has already been pointed out that what the words 
As that so this express is analogy; and this analogy is 
expressed by the Reassertion, and not by the Statement of 
the Example. 


Similar arguments serve also to sot aside the view 
that the Final Oonclusion is the same as the Proposition. 

The two Examples that the BBR has _ cited—one 
exemplifying the negative and the other the affirmative 
reasoning,—each consisting of the five Factors, are entirely 
distinct from eachother; and it should not be understood 
that the two form a single sentence, which is both negative 
and affirmative, 


Seorion (7). 
Factors Supplementary to Reasoning. 
Hypothetical Reasoning Taru). 
BASTA. , 
[P. 45, L. 11 to P. 47, L. 8.] 

After the Factors of Reasoning, it is necessary to define 
Tarka, Hypothetical Reasoning.* This is what is declared 
in the next Stra. 

Sura (40). 
WHEN THE REAL OMARACTER OF A THING IS NOT WELL 


KNOWN, THERE IS PUT FOLWARD, FOR THE PURPOSE OF AS- 
CERTAINING THAT REAL CHARACTER, A REASONING (IN SUP- 


© Because this is mentioned in the opening Sittra, next to Avayava’, and also 
because it serves the purpose of strengthening the inferential conclusion by setting 
aside its contrary. 

The Viz. Scries edition has a superfluous ‘ farkah here; it is absent in the Puri 
MSS. 


Downloaded from https://www.holybooks.com 


446 THE NYAYA-SOTRAS OF GAUTAMA 


PORT OP A OSRTAIN OONOLUSION) WHICR INDIOATES THB 
PRESENOK OF PROOF (SHOWING THA UNDESIRABILITY OR 
ABSURDITY OF A CONTRARY CONOLUSION);—AND THIS 18 
CALLED é HYPOTHETICAL REASONING’. 


As a matter of fact, when the real character of a thing 
is not well known, there is a desire to know it.; —this desire 
appearing in the form ‘may I know it.’ After this comes 
the doubt as to the thing possessing this or that particular 
character—one of two contradictory characters; this doubt 
appearing in the form — is this thing so and so, or it is not 
so and so?’; and when one comes to ponder over these two 
contradictory characters, if he finds proofs in support of one of 
them, he accepts (or assents to) it,—this assent being in the 
form ‘there are proofs supporting this fact; and as: there 
are proofs, the thing must have this character, and not the 
other. t 

As an example of this kind of reasoning, we have the 
following (in regard to the cognitive Soul being a product and 
having a beginning, or being beginningless):— First of all there 
arises a desire to know the real character of the cogniser, the 
agent who cognises what is to be cognised,—this desire being 
in the form may I know the real character of the cogniser.’— 
Then comes the doubt in the form—‘has this cogniser a 
beginning or is it beginningless ? ’—thus the real character of 
the thing being in doubt, and not well known, the enquirer 
accepts and assents to that particular character in support 
of which he finds proofs and grounds for acceptance. For 
instance (in the particular case cited) the proof would be in 
the following form If the cogniser were beginningless, 
then alone would Metempsychosis and Release be possible for 
him; — Metempsychosis consisting in the functioning, one of 
after the other, of pain, birth, activity, defect and ignorance, 
among whom that which follows is the cause of that which 
precedes it; and Release consisting in the disappearance, one 
after the other, of these same (as declared in Si. 1°1:2) ; and 
both of these would be impossible for him, if the cogniser had 
a beginning ; for in that case the cogniser would be connected 
with a particular set of body, sense-organs, intellection and 


© Doubt is a necessary element in Tarka ; as it is only when there is doubt as 
to the presenve of this or that particular character that we can have a reasoning 
which shows the impossibility of the presence of one, and hence the certainty of the 
presence of the other character ; and it is this reasoning that constitutes Tarka. 


1 The proof in support being in tho forn of the absurdity or impossibility of the 
other alternative. 
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sensations, only when he would come into existence for the 
first time ; so that these, body and the rest, could not be the 
products of his own past actions; and further, anything that 
is born also ceases to be (very soon after) ; so that, becoming 
non-existent or destroyed, he would not exist to undergo the 
experiences resulting from his actions; — thus then for any 
one cogniser, it would be absolutely impossible to have 
either connection with more than one body, or disconnection 

(separation) from any body at all.“ If (in another instance) 

Bhi. P. 47 the reasoner finds no such proof forthcoming, 

K he does not accept or assent to the conclusion.“ 
It is reasoning of this kind that is called Tarka °, ‘ Hypothe- 
tical Reasoning.’ 

[The Satra says that Tarka is for the purpose of knowing 

the real character of the thing’; against this an objection is 
raised :}—“‘ Why should this reasoning be said to be for 
the purpose of bringing about the true knowledge of the real 
character’, and not to be that Anowledge itself [appearing as it 
has been represented to do, in the form ‘the thing must bo 
go and so, and of no other kind’, which is the form in which 
the knowledge of the real character of things appears.]?” 

Our answer to this is that it would not be right for us to 
speak of the reasoning as embodying the knowledge itself, 
because, a8 a matter of fact, it is indecisive, being purely 
permissive in its character,—the reasoner simply assenting 
to the assertion of one of the two suspected characters, on 
the strength of the proof adduced; and he does not (by this 
reasoning alone) accurately determine, or decide, or ascertain t 
that the thing must be so and so. 

“ How then does the reasoning serve the purpose of 
bringing about the knowledge of the real character of 
things? 

ho true knowledge arises from the force of the Instrument of 
Cognition (which becomes fully operative and effective) when 
following after the reasoning, which has been duly considered 
and found to be free from all deficiencies, and which appears 
in the form of assent to the conclusion indicated by the said 
Instrument of Cognition; f and it is in this manner that the 


© The Viz. S. edition reads fachchdnujand{i, which is clearly wrong; the correct 
reading is fanndnyjand{i, as the Puri MS. and the Ta fparpa read. 

t The author puts forth several synonyms with a view to show that the form 
in which the reasoning appears is totally different from that of a definite, fully 
ascertained cognition, — says the Tafparya. 

$ The reading of the Viz. S. edition is again defective : in L. 4, for lakesananugraho 
we should read ‘lakganédahd,’ as read by the Puri MS., by the a fpurya 
and also by three other MSS. as mentioned in the footnote in the Viz. S. edition. 
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reasoning serves the purpose of bringing about the true 
knowledge of the real character of things “. 

Thus then, we find that Hypothetical Reasoning serves 
the purpose of restoring or resuscitating the Pramdnas or 
Instruments of Cognition (which have become shaken by doubts 
in regard to the truth of the conclusions arising from them), 
and (thereby) assents to and confirms those conclusions ; it is 
for this reason that it is mentioned along with Pramũna 
in the Sūtra (1.2.1) which defines Discussion. 

This Hypothetical Reasoning assents to or confirms the 
notion as to the real character ofa thing whose real character 
is not known; i. e. the idea of the thing as it really exists, 
which is what is meant by its ‘real character’; i.e. tha 
character that is free from all misconceptions with regard to 
the thing. 


Vartika. 
LP. 141, L. 20 to P. 145, L. 12.] 


When the real character of a thing is not well known etc. 
etc.—says the Sütra. This Sūtra is to be interpreted as 
before [to constitute such a definition of Taria as dif- 
ferentiates it from all homogeneous things, like doubt, as also 
from all hetergeneous things, like Desire]. ‘Avijidfatat(vé arthé’, 
when the real character of a thing is not known,—the real 
character, ‘ faftva’, of a thing consists in that form in 
which exists; when this is avij#dta ’,—i. e. known only in a 
vaguo general sort of way. “ Whence do you get the. 
meaning that the thing is known in a vague 
general sort of way [When the actual term is 
t abij ata, not known]? ” Our answer is that that 
meaning is got from the actual words that are used — viz. 
avijnafafat (os arthe, when the real character is not well 
known’; when the Sütra uses the term ‘when the real 
character of the thing is not well known’, it clearly indicates 
that the thing is known in a general sort of way; for if the 


Var. P. 142. 


© By declaring that the true knowledge arises from the force of the Iustrument of 
Cognition, the author means to lay stress upon the fact that Tarka can nover, 
by itsetf, be the independent means of any knowledge — Tafparyn. 

t For yafhdbhava’, read ‘ fafhabAdva'’, which gives better sense and is sup- 
ported by the Var{ika (opening line of the Vartika on this Séfra.) 
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thing were not known even in this general way, the author 
would not use the words ‘when the real character of the 
thing &o., he would simply say ‘when the thing is not 


known.“ 
Another objection is raised: The term avijfiafafaf{ve’ 


is a compound; and the real signification of the compound 
is not clear: whether it is to be taken as meaning ‘one 57 
whom the real character is not known,’ or as one ok which 
the real character is not known’. If it is asked what difference 
this makes — our answer is that if the compound is explained 
as one by whom the real character is not known’, then it 
qualifies the cogniser, and the meaning of the proposed 
definition would be that ‘Hypothetical Reasoning is that 
reasoning which serves the purpose of bringiny about the 
cognition in a person by whom the real character of the thing 
is not known;—if on the other hand, it be explained as that 
of which the real character is not known’ [this would apply 
to the thing cegnised ].” 

Tho right interpretation is to construe tho compound 
through the Genitive. 

“ But as a matter of fact, there is no particular reason 
that would help us to get at the real signification of 
the compound; there is no special reason (one way or 
the other) which could enable as to ascertain whether the 
compound is to be construed through the Genitive or through 
che Instrumental.“ 

That the construing through tho Genitive is the correct 
interpretation is clear from tlie use of the word ‘arfh2’, 
‘thing’; we have the phrase avijndfufaf fe arthé „ where 
‘artha’ is that which is arfhyamana, which is wanted “, 
and as such must stand for the vbject (and notthe agent, of 
the act of knowing): and this shows that the compound 
should be construed through the Genitive, and not through 
the Instrumental. 

© Both editions read ‘ aryamadna{vds ; but the correct readiug would appear to 
be ‘arthyamdnatrdag '. 
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Another objector now comes forward: — Even without 
the mention of the word ar{fa’, what is meant could be got 
at; even if we had not the word af/ha’, we could construe the 
compound as that of which the real character is not known’,” 


[To this objection the Author, at the first instance, gives an 
obtuse reply]:—Even so, the exact signification of the 
compound would remain doubtful. 

Well, in that case, we need not have the compound, we 
may have the full phrase ‘na vijñājam faff vam yasya’ (that 
of which the real character is not known). 

It is true that you get what you want even thus (by drop- 
ping the compound); but the compounding is for the purpose 
of brevity or terseness of expression. 

Not satisfied that thereal explanation has been given by the 
Siddhantin, the objector reiterates his point]: Even though 
we do not have the word ‘arthé’, the idea of that of which 
the real character is not known is got by implication ”. 


We have already said that (without the word arf he )) the 
real nature of the compound remains doubtful; and further 
[if you have recourse to implication, for getting at the desired 
meaning, then] you might as well drop the entire definition; 
i. e. if you feel justified in dropping the word ‘arthé’ on the 
ground that the required sense is got at by implication, then 
you might as. well define Hypothetical Reasoning as ‘a rea- 
soning ’, and leave all the rest to be got at by implication! 
It is therefore essential to have the word ‘arfhé’, ‘ thing’; 
and this for the purpose of excluding the cogniser. 


o Another objection is raised: —“ We need not have the 
term ‘avijndfatat{vé', as that idea is got at by implication: if 
we have the definition in the words—‘ Hypothetical Reason- 
ing is that reasoning which serves to bring about the cogni- 
tion of the real character of a thing on the basis of proof’— 
it naturally follows that the real character of that thing is not 
already known ”. 

® The whole of this objection and its answer has dropped out of the Bib. Indica 
Edition. - 
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We have already said that [if you depend upon impli. 
cation] you might as well drop the entire definition. 

“ The entire definition may be dropped; and we may 
define Parka simply as ‘Üha’. What would that matter 
to us ?” . 

The rest of the definition is necessary for the purpose 
of excluding that ‘Üha’ (Imagination) which has been 
postulated as a quality of Buddhi (according to the 
Sāùkhya). As a matter of fact, in all philosophical parlance 
we have both kinds of Dia ’—pertaining to known things as 
well as pertaining to things not known; and the former kind 
of Ua has been postulated by the Sa#khya as a quality of 
Budghi,—along with ‘shushraga’ (attention), shravana 
(listening), avadhadrana (ascertaining), vij#ana (knowing), 
tha (imagining), apoha (rejecting), fatf{vabhinivésha (intense 
desire to get at the truth); and according to this view there 
is an Uha that pertains to things whose 
real character is already definitely 
known; that is to say, when a man imagines, he recalls to 
his mind what he already knows; so that this ‘Jha’ is one 
that applies to things already known; but this cannot be 
‘ Tarka’ or ‘Hypothetical Reasoning’, (as we understand 
it); as this is that ‘ Vha’ which pertains to things not ies 
known ; [so that if we defined Tarka simply as Dla“, the 
said Chu’ of the Saakhyas would become included, sre 
would be wrong.* | 

A fresh objection is are = “The genitive-ending 
should be used; i. e. inasmuch as it is impossible to construe 
the sense of the Locative, we should have the form avijũdfafuf f- 
vasya arthasya (inthe Sūtra; for the thing whose real character 
is nob well known becomes an objective when it comes to be 
known; and for the expressing of this objective character, 
the Genitive is more suitable (than the Locative); as when 
we speak of ‘ghatasya vijaanam’, ‘cognition of the jar. 

The Tatparya rewarks Though according to the Nydya, Buddhi, not being 
a substance, coukl have no quality, yet inasmuch as other philosophers have declared 
it to be so, there would be a danger of their D ka being included hero. 


Var. P. 143. 
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There is no force in this objection; wo reply. As a 
matter of fact, the significations of case-endings are inter- 
changeable; so that we may take the Locative ending (found 
in the Sūtra) as used in place of (and having the force of) the 
Genitive; such an interchange we find in one of the Sütras 
of Kanada himself, which runs as follows—‘isau ayugapat 
samyogavishasah arm nya ve h2{avah’ [where the Locative 
in igaù has the force of the Genitive; the meaning of the 
Satra being, ‘the several unsimultaneous particular conjunc- 
tions of the arrow are the causes of its several actions of 
motion J. (Vaish@sika Sù. 5-1-16.) 

“ But why should we have any such interchange in the present 
instance? We can admit the interchange only in casus where 
some useful purpose is served by the change; as for instance 
in Kanada’s Sūtra just quoted, where the sensa of the Locative 
in the phrase ‘isau ayugapat samyogavishésahk’ (by being 
changed into the Genitive) gives the following meaning 
(which could not be afforded by the Locative itself): ‘ the 
cause ofthe diverse actions are those particular conjunctions 
that are of (belung to) the several parts of the arrow.’ In the 
case under consideration however we do not find any such 
useful purpose served by the change; so that any such inter- 
change of the case-endings would be highly improper.” 

The interchange is not at all improper;* as it 
serves the very useful purpose of indicating all the special 
features of what has been indicated in a general way; that is 
to say, what Tarka does is to make known the special features 
of a thing that is already known in its general form; and of 
these special features, while some are mere conjuncts (con- 
nected with the thing by mere conjunction, e. 9. the smoke 
in relation to the Fire), others are constituents (which enter 
into the very constitution of the thing, e. g. the eternality 


o Though the Chaukhambha S. edition and the Tdfparya both read simply 
‘na yuklab (which would mean that the objection is not rightly taken), we have 
adopted the reading of the Bib. Ind. edition, with two ‘na’s which sounds better as a 
retort to the opponent's ‘na yukfah’ and gives better sense. 
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of the Soul) {and if we had the Genitive ending with the 
noun artha in our Sūtra, it might include the conjuncts, hut 
it could never include the constituents; while both become 
included if we have the Locative form ‘ar¢hë ]. 

The.term ‘ K@ranopapatti{ah’ in the Stitra means pra- 
minopapatti{ah', and ‘ upapa({i? means sambhaoa, possibility; 
the sense being that the man reasons thus—‘ as proofs are 
possible in support of this conclusion with regard to the 
thing, it must be so.’ 


The Bhasya proceeds to cite an example of Hypothetical 
Reasoning: When a certain cognisor knows a thing ina 
vague general sort of way, there arises a desire in his mind 
to know the real character of that thing ;—for instance, with 
regard to this same cognising agent he desires to know 
whether this cogniser is a product, having a beginning, or it is 
beginningless ; and of these two alternatives he accepts, assents 
to, one —as tho Bhasya says (P. 46, L. 3); and this assent 
is in the form“ this cogniser should be beginningless'; this 
is tho reasoning that is called Farka. 


The Opponont raises another objection: —‘‘The form in 
which this assent appears makes it a true cognition itself; 
why then should it be said that itis for the purpose of bring- 
ing about the cognition, etc., eto. 

Our answer is that the assent cannot by itself be called 
true cognition’ ; as it is devoid of that certainty of convic- 
tion (which should characterise every true cognition); it is 
not in the form this is, must be, so’, but only in the form 
this should be so’, e. 9. the cogniser should be beginningless’ ; 
this is how one assents to a conclusion in 
support of which he finds proofs. 

In what way then, does this assent become faffraj - 
#anartha’, i. e., serving the purpose of bringing about the 
true cognition ?” ; 


Var. P. 144. 


® The Chanxh. S. edition reads ‘ékataram’, but the Bhdsya reads simply ekam 
The Bib, Iud. S° has a reading which is totally corrupt. 
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It doas so through an examination of the subject-matter 
of the proof; that is, by means of Turka one examines the 
object of suspected contrary characters, in regard to which 
he finds proofs (in support of one of those characters), and 
decides in favour of one of them, this must be right’ ; so 
that the said proofs (or Instruments of Knowledge) come to 
apprehend—bring about the true cognition of—that thing, 
after it has been duly examined by the Hypothetical Reasons 
ing (which thus is of use in bringing abgut the said true 
cognition). 


There have been several objections against the separate 
treatment of Tarſta: (A) Some people hold that Hypothetical 
Reasoning does not in any way differ from Donbé and Defini- 
tive Cognition; they agree that Bypochetical Reasoning must 
be in the form of either Deubt or Definitive Cognition; if it 
is in the form of the former, then, having been already in- 
cluded in that, it should not be mentioned separately; and 
if it isin the form of the latter, then it is included in that. 

(B) Others (some Naiydyikas) have held that 
Hypothetical Reasoning is only a form of Inference; ‘hétu ’, 
t farka’ ‘anouwya’, Sanvikea’, all these, according to them, 
being only so many names of Zaference itself. (C) Others 
again (other Naiyayikas) hold that Syputhetical Reasoning is 
that particular kind of Znference which depends upon cor- 
roborative proof (in the form of absurdity of the contrary 
conclusion). è 

(A) First as regards the view that Hypothetical Reasoning 
does not differ from Doubt and Deſtuitios Cognition, our 
answer is that this view cannot be accepted ; as it shows that 
you (who propound it) do not know the real form of the 
cognitions (appearing in Doubt, Definitive Ooguition and 
Hypothetical Reasoning); it seems you have been led away 
by our statement that ‘ Hypothetical Reasoning applies to 
things whose real character is not well kaown’ (which in- 
dicates the voint of similarity between Bypotkelical Reason- 
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eng and Doubt). But the fact of the matter is that, though 
it is true that Hypothetical Reasoning applies to things 
whose real character is not well known, yet you do not seem 
to have grasped the form of the Cognitions (resulting from 
Doubt, Definitive Cognition and Hypothetical Reasoning) : 
the cognition arising from Doubt is in the form of uncertainty 
—‘is it so or so?’—while that arising from Definitive 
Cognition has a degree of certainty attending it — it must 
beso’; while Hypothetical Reasoning (giving rise to a cognition 
which is endowed with neither certaifity nor uncertainty) be 

comes separated, on the one hand, from Doubt, by the force of 
the presence of Proofs’ (which removes the absolute uncer- 
tainty of the doubtful cognition),—and, on the other hand, it 
does not attain to that degree of absolute certitude which 
attends Definitive Cognition; as in Hypothetical Reasoning 
there is no recognition of specific details; and it is this recog- 
nition of specified details that brings about Definitive Cogni- 
tion; and this recognition is absent in Hypothetical Reason ing.“ 


(B) This same argument serves also to set aside the 
view that Hypothetical Reasoning is only a form of Iuferen- 
ce; for the simple reason that in the former there is no 
recognition of specific details. % What then is the form 
of this Reasoning ?” It always appears in the form it 


should be so.’ 


(C) Lastly those people, who hold that Hypothetical 
Reasoning is only that Inference which depends upon yufi, ad- 
mit by this same assertion that it is different from Inference pure 
and simple. Yuk¢i’ being the same as proof’, what the 


® The whole of this passage is corruptly read in both editions. The Chaukhamba 
Series Edition reads—‘ Samshaydt nirnsyat prachyufah biranopapat tied marthydt 
samshayé kdranopapatfirasti nirnayam &. The meaning of the passage is that 
Tarka falls off from Samshaya and does uot attain Nirnaya ; so that the ‘nirnayda¢' 
is entirely misplaced. Again ‘samshayé kdranopapaffiras¢i' is an absurdity. We 
have adopted the following reading ‘samshayd¢ prachyuf{ah’ kdranopapattisamar- 
fhyd¢ kdranopattirasti xirnayam &c.,—which is an improvement on the Bib. Ind. 8. 
Edition ; though this latter also gives the same sense. 
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assertion of these people means is that ‘Hypothetical Reason- 
ing is cognition depending on possibility of proof’; so that this 
involves a difference in names only (from our own view). 
If by ‘yukti’ you do not mean ‘proof’, then, it behoves you 
to explain the exact signification of the word ‘apéksa’, 
‘dependence’, as occurring in the compound yuktyapéksam’; 
that is to say, you have to explain what is it upon which 
the Inference depends in the bringing about of the cognition 
of its Subject. If you mean by ‘yukfyapéksa’ that the Infer- 
ence depends upon other Instruments of Cognition, then it 
becomes necessary for you to explain the character of the 
help (that is accorded to Inference by the other Instruments 
of Cognition); that is to say, you should explain in what way 
Inference is helped by Sense-Perception and Verbal 
Cognition. If this help by Sense-Perception and Verbal 
Cognition consists in the fact of their 
bearing upon the same subject as the 
Inference, then what would Hypothetical Reasoning be? 
Ci. e. it would be only a form of Inference, and as such 
would be included among the Instruments of Cognition’, 
and would not deserve to be mentioned and dealt with 
separately) ;—specially as in such a case of Inference (as you 
would make out Hypothetical Reasoning to be) what you 
would have is only the combination of the three Instruments 
of Cognition (Sense-Perception, Verbal Cognition and Infer- 
ence) As a matter of fact however the notion of ‘it may 
be’ or ‘it should be’ (which follows from Hypothetical 
Reasoning) must be due to a cause wholly different from 
that of the certain cognition which is brought about by Infer- 
‘ence),—because it is entirely different in its character, 
—just as the cognition resulting from Sense-Perception 
is entirely different im character from that resulting from 
Inference. “ We might also argue as follows—Hypothe 
tical Reasoning must be regarded as Inference, because, 
like Inference, it depends upon the recognition of the rela- 
tionship (of concomitance) between the Probans and its 


Var: P. 145. 
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substratum. “ This only shows that you do not compre- 
hend the real nature of Hypothetical Reasoning ; as a matter 
of fact, Hypothetical Reagoning does not depend upon 
the recognition of the relationship of the Probaas and its 
substratum. “ How is that?” Simply because neither 
of the two—neither the Probans nor its substratum—is recog- 
nised in the case of Hypothetical Reasoning ; in a case where 
both are recognised,—the character that is put forward as 
the Probans, as also the Subject in which that character 
subsists—there alone we have Inference; in a case however 
where the only thing that is recognised is the Subject, and not 
the Probans, we have a case of Hypothetical Reasoning; 
so that it is not right to say that this latter depends upon 
the recognition of the rela'ion between the Probans and its 
Substratum.* Then again, Inference becomes operative 
only after the character subsisting in the Subject has been 
cognised ; which is not the case with Hypothetical Reasoning, 
which operates also after the cognition of characters belonging 
to things other than the Subject; e. g. in tha reasoning— 
There should be a human agent here, because here we find 
horses being driven’, where the character cognised is that 
of ‘being driven’, which does not t subsist in the Subject, 
the human agent’; so that here we have a reasoning 
(Hypothetical), which serves the sole purpose of precluding 
the possibility of the thing being a mere post, and proceeds 
on the basis of the cognition of a character belonging to some- 
thing other than the Subject. 


As an example of Tarka we have the reasoning— olf the Soul were a product, 
his metempaychosis and Release would both be impossible’, On the othor hand, a 
negative Inference—to which Tarka has been held to be reduced—is iu the form 
The living body cannot be without a Soul, as, if it were so, it would not have breath- 
ing &. Now in this latter we fully recognise the concomitance between the body and 
the presence of breath dc; but in the forme: case, we do not recognise any such con- 
comitance between the Soul and the character of being a product, which, in fact, 
does not belong to the Soul at all; so that in this case there is rothing that 
could bring to the mind the concomitance between the Probans and its substratum. 


t A‘na’ here is essential; the Chaukhambha S. Edition supplies it. 
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This Hypothetical Reasoning resuscitates tha Instruments 
of Cognition, and hence is mentionel along with these latter,— 
says the Bhasya (P. 47, ll. 6-7); and this means that 
Hypothetical Reasoning cannot itself be regarded as an Ins- 
trument of Cognition, as it does not actually bring about the 
cognition of things [all that it does it to strengthen 
the conviction obtained by means of an Instrument of 
Cognition]. 


Sutra (41). 
Nir ua — Definitive Cognition. 
Bhasya. 


[P. 47, L. 8 to P. 48, L. 14]. 
In regard to the subject-matter of the above-described 
Hypothetical Reasoning — 

i „ WHEN THERE [IS AN ASCERTAINMENT OF THE REAL OHA- 
RAOTER OF THE THING AFTER DULY DELIBERATING OVER THE 
TWO SIDES OF THE QUESTION—AN ARGUMENT IN FAVOUR OF 
A OBRTAIN CONCLUSION AND ALSO THAT IN ITS CONFUTA- 
TION *—wE HAVE WHAT is CALLED ‘ Derinitive Cuant- 


TION °’, ‘ Ninyaya’”—(Stitra 41). 


In regard to every matter of dispute we have two oppo- 
site views—one seeking to establish the truth of a certain 
conclusion with regard to the thing under investigation, and 
the other is the denial of that conclusion, which seeks to 
confute the former view; and these two,— the arguments 
favouring and the arguments demolishing—are based upon— 
i. e., put forward with a view to—the ‘conclusion’ (paksa) 
and its ‘confutation’ (prafipaksa); and the two sets of 
arguments themselves, when appearing together,—i. e. when 


° By ‘pakya’ and ‘ pratipaksa are meant respectively -(1) the argument in 
favour of a certain conclusion, and (2) the argument against that conclusion. Such 
is the interpretation by the Bhdgyu, tho Varfiba and the Tdfparya. But the 
Nydyasitravivarons of Radid:nohaua takes prafipak;a as the arguments against 
the view opposed to the said conclusion. 
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put forward side by side,—come to be spoken of respectively 
as the ‘paksa’ (a certain view) and ‘pratipaksa’ (the con- 
trary view). And of these two views, it is necessary that 
one should be rejected and the other established; and when 
one is established, the “asceriainment’ with regard to that is 
called ‘ Definitive Cognition’, * Nirnaya’. 


An opponent (being misled by the terms paisa’, one 
view, and ‘ prufipaksa’, ‘contrary view’, to think that the 
whole definition refers to Discussion, and it implies the 
presence of an element of Doubt] urges the following objec- 
tion: —“ It is not possible to have the said ascertuinment 
by means of the paksa and pratipaksa’. In every Discus- 
sion what happens is as follows: — (A) At first, ono disputant 
states one view and supports it“ with arguments, and rejects 
all the objections that the other party could bring against 
that view ;--(B) the second disputant thereupon refutes 
the arguments put forward by the former in support of 
his view, and also answers the arguments urged against 
the objections put forward by himself ;—(C) so it goes on, 
until one (set of arguments) stops; and where one has 
stopped, the other becomes established; and it is by means 
of this latter set of arguments alone 
(and not by both, as said in the S#éfra) 
that we have that ‘ ascertainment of the real character of the 
thing’ which is called ‘ Definitive Cognition’, [So that it 
is not right to speak of the ‘ascertainment’ as obtained 
through both ‘paksa and prafipaisa’]; specially as ina 
bona-fide discussion, both parties ure equally certain as to the 
truth of their allegations, and there is no element of 
Doubt in their minds; or else, they would not engage in the 
Discussion.“ í : 


Bhasya P. 48. 


The answer to the above is that, as a matter of fact 
‘ascertainment’ is got at through both. “How is this 
proved? In the following manner, we reply. Every 
Discussion ends in showing the possibility or reasonableness 
of one view and the impossibility or unreasonableness of the 
‘confutation’ of (the arguments against) that view, [or vice 
versa, the reasonableness of the confutation and the unreason- 
ableness of the original view]; and it is only when we have 

botn of these the reasonableness and unreasonableness—that 


Thie Viz. S. Edition reads a superfluous ' fam here ; which is not found either 
in the Puri MS. or in the reading adopted by the Tafparya. 
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they conjointly set aside the doubt or uncertainty attaching 
to the real character of the thing; while if we do not have 
them both, the uncertainty continues to remain. 


After deliberating —i. e., after having carried on due 
deliberation. This ‘deliberation’ consists in the bringing to 
light—i. e., formulating—the two sides of the question; where- 
by it provides the occasion for reasonings to operate,—i. e., 
to be put forward (with a view to ascertain the truth). 


What is declared here in this Safra must be taken as 
referring to mutually contradictory views pertaining to one 
and the same thing, When it is found that the two contra- 
dictory characters subsist in similar things (and not in tho 
same thing), then both being possible, both are accepted; for 
the simple reason that due investigation has shown such to 
be the real state of the things; for example, when the definition 
of Substance is stated in the form ‘ Substance is that which has 
Motion,’ itis found that a Substance, for which Motion is 
possible or certain, ‘has motion,’ while at.thesame time, there are 
substances for which no activity is possible, and these certainly 
‘have no motion [so that iu regard to this case both views, 
‘Substance has motion’ and ‘Substance has no motion,’ are 
admissible, and as such cannot be called ‘contradictory 
views. IN Even with regard to the same thing, if the two 
contradictory characters are predicated in reference to different 

oints of time, then there is an option with regard to time 

both being accepted as true, in reference to different points 
of time];—e. g., the same substance which, at one time being 
moving, is said to have motion, may be admitted to ‘have no 
motion’ at another time, when either the motion may not have 
yet appeared, or it may have ceased. 


When the Sūtra declares, that Definitive Cognition is that 
ascertainment which is got at after duly deliberating the two 
sides of a question, this is not meant to apply to ali kinds of 
definitive cognition; for in the case of Perception, which is 
born of the contact of the sense-organ with the object, the 
definitive cognition consists simply in the ‘ascertainment of 
the object ';—it is only in regard to a thing in doubt, which is 
under investigation [and with regard to which a Hypothetical 
Reasoning has been put forward], that definitive cognition’ 
consists in the ascertainment ot at by duly deliberating the 
two sides of the questioni—while lastly, in regard to the 
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subject-matter of Discussions and Scriptures there is no 
‘deliberation’ (or doubt).* 


Thus ends the First Duily Lesson in the First Discourse 
of Vatsyayana’s Bhasya. 


Vartika on Sūtra (41). 
[P. 145, L. 14, to P. 148, L. 8.] 


In regard to the subject-matter of the abovementioned Hy- 
pothetical Reasoning —says the Bhasya—‘ when there is as- 
certainment after eto., elc? (Si. 41), 

The connection and purpose of this definition also is as 


before.t 
After deliberating —i. e., after due deliboration. 


‘Paksapratipaksabhyam’—this compound should be expoun- 
ded as paksat cha pratiprksitcha’.~ By the word ‘ pa 
horeismeantthe argumontin support of the first view; and by 


o In the case of Perception we have neither ‘doliberation’ nor the ‘two 
sides of the question’;—in the caso of things under investigation we have both; 
while in the case of Discussion, we have the ‘two sides of the question’, but no 
‘ deliberation’,—as each party is equally certain of his view; and in the case of 
Scriptures, there may be ‘two sides; but there is no ‘ deliberation ’ or ‘ doubt,’ 

The Nydyasatravivearana remarks that in the case of. Inference for one's own 
benafit, also, there is neither ‘doubt’ nor two sides.’ 

+ The connection being that in the opening Sütra, Definitive Cognition has been 
mentioned immediately after Hypothetical Reasoning’ ;—and the purpose 'ies in 
the differentiating of ‘ Definitive Cognition from all other like and unlike things. 


tThe Bib. Ind. reads qurwafeawrg; the Benares Edition drops it entirely ç 
the former reading is meaningless. The Tdétparya reads merų nfm which gives 
very good sense, as translated. The Td{parya adds the following explanatory note: 
‘The author lays stress upon the fact that both the contradictory views help in the 
ascertainment; he does this with a view to meet the objection that—the first 
view representing arguments in support of a certain conclusion, may lead to 
ascertaininent ; but no ascertainment could be helped by the arguments against that 
conclusion. What the author really means is that the latter helps indirectly, 
while the former does 80 directly. 
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the word ‘pratipakga’ is meant the objection against the arg u- 
ments supporting the first view“ of the thing in question ;— 
and the ascertainment of the real character of the thing, 
which is got at by means of these two, pakga and pratipaksa, 
is called ‘ Definitive Cognition.’ 


The Opponent raises the question:—“In the definition 
that the S%#{ra propounds, is it meant to lay the emphasis 
—(A) on ‘ Definitive Cognition’, or (B) on the expression 
‘by the two sides of the question—the arguments &c., &c ,’ 
or (C) on ‘ of the deliberating’ ? f¢ (A) If the meaning be 
that ‘that alone is Definitive Cognition which is got at by 
means of the two sides &c. — the restricting emphasis being 
laid on the term ‘ Definitive Cognition’—then this would 
be contrary to the assertion (made in a previous Sūtra) that 
perception is cognition (definite) produced by the contact 
of a sense-organ with the object. T (0) The same objection: 
is applicable if the definition is explaimed as ‘ that alone 
is Definitive Cognition which is got at after 
deliberating dc.’ [as in the case of Percep- 
tion there is no deliberating &c}. (B) If, lastly, the meaning 
be that ‘all that is got at by means of the two sides of the 
question must be Definitive Cognition only ’,—then it comes 
to this that wo have Definitive Cognition resulting from both 


Var: P. TON 


© The Bib. Ind. Edition reads pratipaksavishayasya’, which is wrong: the correct 
reading —puksavisayasya, is supplied by the Benares Edition. 


1 These alternatives are not very happily expressed in the Vértika. The 
Tatparya explains them clearly as follws :—(A) The sense of the definition, accord- 
ing to the first alternativo would bo that that alone is Definitive Cognition which is 
got at de. che. (B) according to the second alternative it would mean that ‘all 
that is got at by means of the,two sides of the question must be Delinitive Cognition ’ ; 
(C) and according to the third alternative, the meaning would be that, that alone 
is Definitive Cognition which is got at after deliberating &c. &c.’ 


+ This assertion means that Definitive Cognition is got at without having either 
‘deliberation’ or ‘the two sides of a question’; while, ex hypothesi, that alone can be 
Delinitive Cognition which is got at by meant of the two sides &c., &c. 
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li. e. from the presence as well as the absence of the two 
sides of the question; which is absurd].” ® 


To the above question our answer is as follows: [ We 
accept the first of the three alternatives put forward by the 
Opponent; and] the restriction implied in that first alter- 
native is meant to refer only to the subject-matter of the 
Hypothetical Reasoning, and not to other matters; the meaning 
being that whenever there is ‘ Definitive Cognition ’ in regard 
to what has been the subject-matter of Hypothetical Reason- 
ing, such Definitive Cognition is ‘got at only after due 
deliberation of the two sides c.; and the two conditions laid 
downo—(a) that it is got at after deliberation and (b) through 
the two sides S. do not f apply to all Definitive Cognitions 


in general. “ Why should the definition be taken as 
restricted to the subject-matter of Hypothetical Reasoning 
only ?” For the simple reason that ‘ Definitive Cogni- 


tion’ has been mentioned (in the opening Sũtra) next after 
‘Hypothetical Reasoning’, the definition propounded is 
taken as restricted to the subject-matter of that Reasoning ; 
and further, as a matter of fact it is possible to get at 
Definitive Cognitions in other ways [than by ‘ deliberating 
over the two sides of this question]’, so that the restriction 
laid down in the Sitra could not rightly be taken to apply 
to every kind of Definitive Cognition. “What, then, 
is the definition of Definitive Cognition in general? 
‘ Definitive Cognition’ in general may be defined as that 
ascertainment which makes the thing known. This Definitive 
Cognition in general, when pertaining to objects of cognition, 
o In this case there would be no such restriction as that ‘ that alone is Definitive 
Cognition which is got at by means of the two sides of the question only’; so that 
this would mean that that is Definitive Cognition which is got at by moans of the 
presence of the ‘ two sides’, as well as from their absence. ‘And such a definition 
would be too narrow’ says the Tüdfparya; that is, it would not apply to the true 


Definitive Cognition which-follows only from the presence of the two sides, and not 
from their absence (algo). 


t This ua, found in the Benares Edition, is essential. 
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is obtainea by means of the Instruments of Cognition oxclu- 
sively, as well as by the several ‘Instruments of Cognition’ 
conjointly (witb the arguments against, and in favour of, 
a certain conclusion) ; and the distinction made is that in the 
case of the subject-matter of Hypothetical Reasoning, the 
Definitive Cognition is obtained conjointly (by the Instru- 
ments of Cognition’ and the arguments pro and contra); 
while in the case of other matters, it is obtained by means 
of the ‘Instruments of Cognition’ exclusively. [This is 
what is meant by the Bhasya, p. 48, Il. 10—183]. 


In regard to the subject-matter of Discussions and Scriptures, 
there is no ‘deliberation’ (or doubt)—says the Bhisya (P. 48, 
1. 13). This meane that in the case of Discussions, Definitive 
Cognition is got at only by means of the two sets of argu- 
ments for and against a certain conclusion; and neither in 
this case, nor in the case of Scriptural matters, is there room 
fof ‘deliberation or doubt’; because so far as Discussions are 
concerned, both parties to it are equally certain as to their 
conclusion3.[and there is no element of doubt on either side]; 
—and as regards Scriptural matters, the Definitive Cognition 
is obtained entirely with the help of the Scriptures themselves 
[and there is no room for any other sources of information; so 
that in this latter case there is neither ‘deliberation’ nor the 
‘two sets of arguments’ pro and contra]. 


Another objection is raised—‘* You have taken the words 
‘pakga’ and ‘prafipakga’ to mean the arguments for and 
against, respectively, against a certain conclusion ;—this is 
not right; as there are no grounds for taking them as such; 
that is to say, when you take the words ‘paksa’ and ‘praft- 
pakga’ to mean the arguments for and against a certain con- 
elusion,— what is the ground on which you take them so? 
Why cannot the two words be taken in their ordinary literal 
significations [ paksa’ standing for a certain view, and ‘prafi- 
pala for the opposite view] ?” 
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The reason, why the words cannot be taken in their literal 
significations, lies in the fact that the two views are objects 
(of cognition); and an vhject cannot make things known, being 
itself a thing made known; [so that these could not be the 
means whereby we could get at the Definitive Cognition];— 
it is for this reason that we take the words to signify the éwo 
sets of arguments, which do make things known, and are not 
themselves objects. 


16 If such is the case, why should not the Sūtra itself have 
contained these words themselves? That is, the Sūtra, jn 
that case, shonld bave been read as—‘ vimrishya sddhanopa- 
lombhabhyam arthavagharanam nirnayak’; such a reading 
would make the meaning clearer; and we do not perceive 
any advantage in preferring a term (paksapratipaksahhyam) 
simply on the ground of its containing fewer syllables (than 
the other term, ‘sddhanoptlambhabhyam.” 


What is urged here would not be right; as the words ac- 
tually found in the Safra are there for the purpose of indi- 
cating the identity of subject-matter. That is to say, what is 
meant is that ‘Definitive Cognition’ pertains to that same 
subject which forms the subject-matter of the two sets of 
arguments [and this matter is none other than the views]; 
and if we had the Satra in the form ‘s@dhanopalambhabhyam- 
nirnayak’, it would not be clear to what matter the resultant 
Definitive Cognition pertains; whereas by means of the terms 
pala and ‘prafipakga’ both become clearly indicated—the 
two sets of arguments, as well as their subject-matter. 


In that case the term artha, ‘ object’, need not be there; 
as it is already indicated. ‘By what is it already implied?” 
When you speuk of the ‘ ascertainment ob- 
tained after deliberating over the two sides 
&c.’, it is clearly indicated that the ‘ascertainment’ is of a 


Var. P. 147. 


The correct reading is dd ww y a8 found in the Benares Edition. 
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certain object; so that it is unnecessary. to have the term 
‘artha’ (in the Siitra).” 

It is not unnecessary to have the term, we reply:* By 
the direct mention of the term ‘arfha’ what is meant to be 
shown is that the Definitive Cognition may pertain to either 
of the two; that is to say, even though the ‘object’ is already 
implied, yet the term arflia is used with a view to show 
that the Definitive Cognition may pertain to the one or the 
other of the two views.f 


[The Vartika next takes up the objection that has been 
urged in the Bhagya, p. 47, I. 13 et. geg.] It is not right to 
say that ascertainment follows from ths two sets of arguments; 
because, as a matter of fact, it follows from only onef. As 
a matter of fact, we know that ascertainment never follows 
from the two sets of arguments conjointly§ ; it follows from 
only one of these—from that one which remains unshaken.” 


In answer to the above it is said in the Bhdsya (p. 48, 
I. 1) that se ascertainment is got at through both. Ho 
is that?” Well, as a matter of fact, when both sets of 
arguments are rejected, the deliberation or doubt does not 
cease; nor does the doubt cease when neither of the two is 
rejected; it is only when one set is rejected and the other 
remains unshaken that (doubt disappears, and) Definitive 
Cognition is obtained; and [as both these ‘processes, the re- 


The Benares Edition reads simply wader which would mean ‘what is urged 
is not right; it is necessary to have the term.“ But the Tdfparya reads q w weeny 
which is better, being more forcible as a retort. The Bib. Ind. reading is defective. 


＋ It would seem that Vachaspati Mishra is not satisfisod with this answer; the 
atparya provides another: —The presence of the word artha is meant to preclude 
the contingency of the views being merely imaginary ; what is meant is that the 
thing to what the views appertain must be a real thing. 


t The Benares edition reads simply wfwe@: which is meaningless. The Bib. Ind. 
Edition reads qqenrefqaa; which is right. 
§ The Benares Edition reads qfyaivara instead of . urg and the former is 
clearer. 
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jection of one and the non-shaking of the other, are neces- 
sary] it follows that both sets of arguments conjotntly form 
the means of Definitive Cognition. 


“ If such be the case, the Opponent asks, “ then, at what 
precise stage is the Definitive Cognition obtained? Is it ob- 
tained at the first stage (when the arguments in favour of a 
certain view come up)? Or at the second stage (when the 
arguments against that view come up)? Orat the third stage 
(when the answer to these latter comes up)?” 


At all points, we reply; for such is the fact [that some- 
times the Definitive Cognition is obtained at the very first 
stage, at other times at the second, and sometimes at the 
third stage]. Or, perhaps, it would be correct to say that it is 
obtained at the third stage (at which the Definitive Cognition 
must appear). How so? The process is as follows :—One 
man seeks to establish the first view by means of arguments, 
—on this; the second man either desists, on perceiving the 
arguments urged, or on perceiving that the arguments urged 
are fallacious, is moved to activity by a desire to point out 
the defects in the said arguments“, and puts forward argu- 
ments that demolish the former view ;—the former man either 
desists from further reasoning, if he finds his opponent’s argu- 
ments (against the first view) sound; or, if he finds that the 
defects (in his own argument) as urged by these arguments 
(of the second man) are not real defects, then he proceeds to 
urge this fact (by way of answer to his opponent) ;—thereup- 
on the arguments against the first view having been set 
aside, the argument that might have been urged in support 
of a second view also becomes set aside. “ How does that 
follow?” It follows from the fact that the arguments in 
favour of the first view have been found to be absolutely free 
from defects; and when the arguments in favour of one view 
have been found to be free from defects, there is no room for the 


The Benares Edition reads Mf which is correct. 
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urging of arguments in favour of any other view; so that any 
such second view becomes (ipso facto) rejected“; and the re- 
sult is that there is Definitive Cognition of that view the 
arguments in support of which have been found to be un- 
shaken. Thus it is found that Definitive Cognition is obtain- 
ed conjointly fron the probability (or reasonableness) of the 
first view and the improbability (or unreasonableness) of the 
opposite view. : 


Some people have held that Definitive Cognition’ is only 
Inferential, Some philosophers declare that Definitive. Cogni- 
tion is the same as Inferential Cognition, and not different from 
it. But this view is not right; because Inference stands ir 
need of the recognition ofthe relationship between the Probans 
and the Probandum; which is not necessary in the case ot 
Definitive Cognition ; specially as we find that Definitive 
Cognition is the result or effect brought about 
by Instruments of Cognition; while Inference 
is itself an Instrument of Cognition, Definitive Cognition is 
cognition itself (brought about by the instrumentality of the 
said Instrument); and further, Definitive Cognition pertains 
to its own subject-matter, while Inference pertains to 
its own subject-matter as well as to others; e. g. the 
perception of smoke, in so far as the cognition of smoke itself 
is concerned, is Definitive Cognition ’, and not Inference’ ; 
when, however, by means of that same perception of smoke 
one gets at another cognition (of Are), then it becomes 
s Anumana’ (Inference); —as then it becomes that by whose 
instrumentality the other thing is inferred; and the final 

+ The Bib.-Iud. Edition reads fwd u LI &c which may be translated as 


‘there being ho ro. m for arguments in support of a second view, every such other 
view ceases to exist. The translation haa adopted the ne of the Benares Edition 


where the is absent. 


Var: P. 148. 


The TI AT ya ad la that there are certain Definitive Cognitions that may be 
regarded as purely inferential cognitions ; but all of them are not such ; so that it is 
not right to identify all Definitive Cognitions with Inference. 
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resultant cognition, in this case, is that of fire, If the term 
s Anumana’ (Inference) is construed substantively (as anu- 
miyaté yaf, that which is inferred, and not as that by whose 
instrumentality a thing is inferred),—and then Definitive 
Cognition is alleged to be the same as Anumdna ’,—-then, in 
that case, such an allegation should be received with accep- 
tance ; on the other hand, if the term Anum@na is construed 
instrumentally (as that dy whose instrumentality a thing is 
inferred),—and then it be alleged that Definitive Cognition 
is the same as ‘ Anumana’,—then we must repudiate the 
allegation; as there is certainly a difference between cause 
and effect; and Anumdna is a cause, an instrument, while 
Detinitive Cognition is the effect, the result (brought about by 
that instrument), So that Definitive Cognition cannot be 
regarded as the same as ‘ Anumana ’, Inference. 


Thus ends the First Daily Lesson in the First Aghyaya 
of the Ny&yavar{ika of Udyotakara. 
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Discourse I. 

Second Daily Lesson. 
Section (1). 
Controversy. 

Bhasya on Sa. I. 
(P. 48, L-15 to P. 50, L. 3). 


„There are three kinds of Controversy— (1) Discussion, 
(2) Disputation and (3) Wrangling. Of these | 
DisovssioN CONSISTS IN THE PUTTING FORWARD 
(BY TWO PERSONS) OF A OONOEPTION AND 
COUNTER-OONOEPTION, IN WHIOH THERE IS SUP- 
PORTING AND CONDEMNING BY MEANS OF PROOFS 
AND BEASONINGS,—NEITHER OF WHICH is QUITE 
OPPOSED TO THE MAIN DOOTRINE (OB THESIS), AND 
BOTH OF WHICH ARB OARRIED ON IN FULL ACCORD- 
ANOS WITH THE METHOD OF REASONING THROUGH 
THE Five Factors, (S0. 1). 


When two contrary particular characters are allegea to 
subsist in the same substratum, they are called pakga and 
pratipaksa’, conception and counter-conception’, being, as 
they aro, like opponents to each other; e. g. when we have two 
such allegations as—‘ soul is’ and soul is not’; when, how- 
ever, the contrary characters are conceived to subsist in 
different substrata, they are not called“ conception and oounter- 
conception’; e. 9. such conceptions as Soul is eternal’ and 
‘Buddhi is non-eternal.’ ‘ Parigraha’, ‘ putting forward,’ 
means asserting, or laying stress upon, the thing being of 
a particular character. And it is this asserting of two con- 
trary characters that constitutes Discussion. : 


The distinctive features of this Discussion are next put 
forward :—(L) In which there is supporting and condemning by 
means of proufs and reasonings—i. e. in which a conception is 
supported by means of proofs and reasonings, and also con- 
demned by means of proofs and reasonings; so that what is 


© The connection of the two Daily Lessons is thus explained in the Parish i— 
The entire method of reasoning with all its accessories has boen explained in the 
First Daily Lesson. All this reasoning helps the reasoner to arrive at a definite oon - 
clusion either by himself alone, or by holding a consultation with others. Ia the 
latter case there ariss occasions for discussion and mutual criticism ; and it is this 
latter method of arriving at a conclusion that constitutes the subject-matter of the 
Second Daily Lesson. Controversy, acoording to acertain writer, whom the Parishudghi 
calls tho atetratarfirg, is of four kinds —weq:,—afawqeareargitr wee:—are:— 
and ufwqqeqraarerar mg: ; while according to the “Vahyas” (outsiders, i. e. 
Bauddhas) thero is only one kind of Controversy. 
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moant is that both the supporting and the condemning are 
done by means of proofs and reasonings.“ ‘Supporting ’ 
here stands for establishing, and ‘condemning’ for denying 
or rejecting, These two, supporting and * condemning’ 
of the two conceptions, proceed hand in hand, in a counected 
manner,—until one of the two conceptions becomes rejected 
and another established; so that there is ultimately ‘ con- 
demnation of that which has been rejected and supporting 
of that which remains unshaken. 

As a rule Clinchers are employed in Disputation; so that 
their use is precluded from Discussion. But even though 
Clinchers, are, as a body, precluded fron Discussion, yet 
the use of some of them is permitted,—this is what is 
meant by the qualification ‘not opposed to the main 
doctrine’; t—for instance, it is permitted to employ, in 
Discussion, the Clincher, in the shape of the Fallacy of 
‘Contradiction,’ which has been defined (in Si. 1-2-6) as 
‘that which contradicts the accepted thesis,’ Similarly the 


The fontnote in the Vizianagrain Sans. Series says that the ‘supporting’ is done by 
means of proofs only and the ‘condemning’ is done by means of reasonings only. But this 
is contrary to what follows in the Bhdsya, the Vartika and the Tutparya. The last 
says— Though in Wrangling also there is putting forward of conception and 
counter-conception, yet herein we have no supporting of the counter-allegation ; as 
in 1 g there is only. demolishing of each other's positions, aud no supporting 
at all ;—thoùgh in Disputation there is supporting of the counter-conception, yet 
this supporting and condemning are not always by means of such reasonings as have 
all their factors entirely valid. So that from both Wrangling and Disputation 
Discussion becomes distinguished by reason of its having both thé supporting and 
condemning done in accordance with reasonings and proofs. The Vdarfika explains 
the compound ‘pramdnatarkasidhunopdlambhah’ somewhat differently: It takes 
it as a madhyamapadalop: compound, expounding it as ‘pramdnaturkasidhauah 
praminafarkasAghanopailambhishcha’—i.e. the supporting is dong by means of 
proofs and reasonings, and the condemnation of that supporting is also done by 
means of proofs and reasonings. 


+ The Vartika does not acoept this interpretation; according to it, this quali- 
fication is meant to exclude the Apasiddh-inga. 

The Parishuddhi thus explains the difference in the two interpretations :— We 
have a general rule that ‘no animals should be killed,“ then we have the exception 
‘the Au. gm mig animal should be killed’; so here we have the general rule that in 
u. U uo clinchers are to be put forward, and then there is the exception, that the 
apasigdhaate clincher should be urged. Thus according to the Bhasya. According 
to the Varfika the sense is that there is a vatural tendency to urge all cliuchers in 
wry; and hence there is the exclusive selection of the apasiddhdnta as the only one 
of the clinchere to be urged. 

The Pdrishudghi goes on From among the 22 clinchers, there are siz that can 
not by their very nature, be urged in 9c — 1) afwureife, 2) afaw.d¢earta, (3) 
fora (4) watone 5) wfewiere and (6) wera ;—tliere are seven which even 
though possible, should not be urgod---(] AH. e (2) eavac(S) ware (4) anfa 
(5) f (6) wga: (7) wagtiwtitwe ;—thero are seven again which may be 
urged — 1) fed. (2) Toret ) ga (4) afan (5) % (6) wgwiwe (7) 
wufegiva ;——thera are two which, when urged, put an end to the controversy==( ] ) 


Ren wy (2) NN. N. 
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qualification catried on in full accordance with the method 
of reasoning through the Five Factors’ has been added with 
a view to indicate that it is permitted to employ, in Discus- 
sion, the two Clinchers of Deficiency,’—which is defined as 
‘that which is wanting in any one of the factors of reasoning’ 
(Si. 5-2-12)—and‘ Redundance ’—defined as that which puts 
forward superfluous Probans and Example.’ (Stra 5-2-13), 
[One purpose of the term ‘in which the supporting and 
condemning are by means of proofs and reasonings having 
been already explained, the Bhasya proceeds to point out 
other purposes served by the same term]—(1) Even though 
‘ proofs and reasonings are included among the Factors’ [ko 
that tha presence of ‘ proofs and reasonings is already im- 
plied in the qualification ‘in accordance with reasoning 
through the Five Factors’ |, yet ‘ proofs and reasonings have 
beon added separately, with a view to indicate that the proofs 
and reasonings urged by the two parties should be inter-related 
(and not independent of one another); otherwise it would have 
to be regarded as Discussion when both parties go on 
urging arguments, each in support of his own view (without 
any regard to arguments propounded by the other).* 
—(2) In some cases, it is found that even without the use of 
the Factors of Reasoning ’, several Proofs accomplish their 
purpose (of determining the real nature of things); so that it 
would be real Discussion also when the ‘supporting’ and 
‘condemning’ are carried on by means of such proofs {as are 
independent of the Factors) ;—and it is this fact that is indi- 
cated by the adding of the term ‘by means of proofs and 
reasonings’ [while, in the absence of this term, the said form 
of Discussion would not bo included in the definition, which, in 
that case, would make the prosence of the ‘five factors’ 
essential ].—(3) Lastly, the term in accordance with proofs 
and reasonings has been added for the purpose of precluding 
the notion that Disputation does not admit of those Clinchers 
that are employed in Discussion,—Disputation being defined 
(in the next Sütra) as ‘that in which the supporting and con- 
demning are carried or by means of Casuistry, Futile Rejoinder 
and Clinchers’; that is to say, this definition of Disputation 
might give rise to the notion that Disputation is that wherein 
the supporting and condemning are carried on by means of 
Casuistry &c. only (and never by means of proofs and reason- 


o For instance, when one party goes on propounding, from bis own staudpoint, 
arguments in support of the eternality of Sound, and the other person putting forward 
from his point of view alone, arguments in support of its uou · eteruality; and neither 
takes any accouut of the arguments urged by tho other. 
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ings); while wherever the supporting and condemning are 
carried on by meansof proofs and reasonings, it is Discussion 
always (and never Disputation); —and with a view to preclude 
this notion, the Sūtra has added the terin ‘ by means of proofs 
and reasonings’. [The sense being that, as a matter of fact, 
some of the Clinchers employed in Discussion may be employ- 
ed in Disputation and vice-versa, and yet there is this dis 
tinction that, in Discussion the supporting and condemning are 
done strictly in accordance with proofs and reasonings, while 
in Disputation, they are done by means of Casuistry, etc., also]. 


V&rT1ka on Sd, (1). 


[Page 148, L. 12 to Page 162, L. 10.] 

There arethree kinds of Katha— Discussion, Disputution and 
Wrangling—says the Bhagya (P. 48, L. 15). This does not 
mean that these three alone are entitled to the name of ‘Katha’ 
(as stories also are called Kafha); what is meant is that 
investigation into the nature of things - which investigation, 
carried on by means of controversy between two parties, is 
called Katha —is of three kinds only; that is to say, when 
the nature of things is investigated, this investigation is 
carried on in these three ways; —this investigation thus being 
in the form of either Discussion or Disputation or Wrangl- 
ing.“ Of these, Discussion is that which is held by a person 
with his tutor and such other friends; while Disputation and 
Wrangling are held with a person who desires to gain victory 
over him. These three kinds of Controversy having to be 
defined in the order in which they have been mentioned, the 
Sutra proceeds to provide the definition of Discussion. 


Discussion consists, eto. etc, (St. 1-2-1). Discussion con- 
erii sists in the putting forward of the ‘ pakea 

| and pratipaksa '? (Bhiasya P. 49, Ll. 5-6). 

Now what are these—‘pakga and pratipakgsa’? The Bhiasya 
answers Pakga and Prafipaksa’ are names given to 
two contrary particular characters subsisting in the same 
substratum,—i.e., at the same time and in an uncertain man- 
ner,—By ‘particular characters’ here are meant the 
special features of a thing; as a matter of fact, when a thing 
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is known in ageneral way, and its special features are not 
definitely known, there is investigation or controversy with a 
view to ascortain this special feature; so by ‘paksa and 
pratipaksa,’ ‘conception and counter-conception’ are meant 
two particular features or characters“ as subsisting in the 
same thing; when such contrary characters are found to 
subsist in different things, they do not give rise to any con- 
troversy ; as it is quite possible for them to really subsist in 
the two separate things; for instance, when we have such two 
conceptions as Buddhi is non- eternal and ‘ Soul is eternal.’ 
Similarly when the characters are not mutually contradictory, 
they do not give rive to controversy ; as a matter of fact it is 
only when the characters are mutually contradictory that 
they give rise to coutroversy,—and not when they are not 
contradictory ; e. 9. when we have such two conceptions as 
‘substance has motion’, and ‘substance has qualities.“ Simi- 
larly also the conception of the two characters should pertain 
to the same point of time; as they do not give rise to contro» 
versy, when pertaining to different points of time; as it is quite 
possible for two contrary characters to subsist in the same 
thing at different points of time; e.g., when we have such two 
notions as ‘substance has motion’ and ‘substance has no 
motion’,—each of these referring to different points of time. 
Lastly, the notion of tha two characters should be doubtful ; 
it is only when there is uncertainty about them that thoy give 
rise to controversy; and not when there is certainty about 
them ; because there can be no controversy whena certain, 
definitive cognition has already been obtained.f 


The two ‘contrary characters, as above described, are 
what have been called (in the Siitra) * paksa and prati- 


22222 a Ta a a 8 
© The correct reading is wN fed as in the Benures edition. 


t Along passage is wanting in the Bibliotheca ‚Indica edition,—it is supplied by 
the. Benares edition—after Nu (P. 9) we should read wearenfafa fargar- 
QA feecetragesg natai f. cet fer wre? ef 
wvefeartals uff MN N, d wrefeufafe.—then follows fdcte 
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paksa’; and the ‘putting forward ’ of these consists in the 
asserting or laying stress upon the thing being so and so,— 
in the form ‘this object is possessed of this character, and 
not of that’; this putting forward of the two contrary 
characters is what is called ‘ Discussion ’. 

This putting forward of the two contrary characters 
being common to all the three forms of Controversy, the 
Sūtra proceeds to add further qualifications with a view to 
distinguishing ‘ Discussion from the other two: — In which 
there is supporting and condemning by means of proofs and 
reasonings—t. e. wherein is done—in which there is-— 
supporting and condemning by means of proofs and by reason- 
ings (Bhasya, P. 49, II. 6-7). Thelocative ending in asmin ’— 
‘in this’—indicates the subject-matter, the word meaning in 
this controversy. 

An objection is raised How can supporting and con- 
demning both be done by means of reasoning? Reason- 
ing is nat an Instrument of Cognition or Proof, being a mere 
aid to other Proofs; as it has already been explained above 
that Reasoning is not included in any of the fonr Instruments 
of Cognition or Proofs; nor is it an independent Proof. Thus 
then, not being of the nature ofa Proof or Instrument of 
Cognition, how can it be the cause or instrument of supporting 
and condemning?” 

We do not mean that Reasoning is the cause or instrument 
of supporting and condemning ; what we mean is that Reason- 
ing serves the purpose of investigating the real nature of the 
thing over which the Instruments of Cognition or Proofs are 
operating, and thereby it helps these Proofs; so that the 
Instruments or Proofs come to determine the real character 
of the thing that has been duly investigated by the Reason- 
ing. (J. Vartika, above, P. 144, ll. 2:3). Thus, being 
an aid to the Proofs, ‘Reasoning’ comes to be mentioned 


© The Bib. Indica reading 4TYa® is meaningless—the correct reading being 
Grew’ as given by the Benares Edition. | 
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(in the present Sūtra) along with ‘Proofs’, in reference to 
Discussions [as already explained in the 
Wa Bhasya, P. 46, 1l. 6-7]. 


Another objection is raised :—‘‘ What is meant by saying 
that there is supporting as well as condemning in Discussion ? 
(a) Does ‘sadhana’ stand for the act of supporting, and 
‘ upalambha’ for the act of condemning ? [the words being 
construed substantively—as ‘ sd@hyaté ili sadhanom’ and 
upalabhyalé iti upalambhah)? (b) or ‘ s@dhana’ is that by 
which the supporting is done, and ‘upitlambhe’ is that by 
which the condemning is done. [The two words being con- 
strued instrumentally—‘ s@d@hyut? angna’ and ‘ upalabhyalé 
anéna]? (a) If the two words ‘ s@@hana’ and upailambha ° 
are meant to be taken substantively—standing respectively 
for the act of supporting and the act F condemning,—then it is 
not right to say that they are done ‘ by means of proofs and 
reasonings *; as neither proofs nor reasonings bring conviction 
to other persons ; that is to say, proofs as well ‘as reasonings 
bring conviction to the person himself, while Controversy is for 
bringing conviction to others; so that there can be no 
supporting and condemning (in this sense) by means of proofs 
and reasoning. (b) If, on ‘the other hand, the words 
‘sidhana’ and ‘uya@lumbha’ are to be taken instrumentally, 
—standing respectively for that by which supporting is done 
and that by which condemning is done,—then, it is unnecessary 
to add the further qualification that ‘it is in accordance with 
the five factors’ ; for the simple reason that what is meant- by 
the term ‘ factors’ is already implied in the term ‘in which 
supporting and condemning are done by means of proofs and 
reasonings’, where ‘supporting’ and ‘condemning’ stand 
for the means of supporting and condemning,” 


The above objection does not hold, we reply. As it 
is for an entirely different purpose ; that is to say, the purpose 
served by the further qualification, ‘in accordance with 
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the five factors; is entirely different; as wo shall explain later 
on. * | 

[The Opponent takes up the other signification of the 
words|—“ But if the words ‘sa@dhana’ and ‘upa@lambha’ 
are taken as the act of supporting and of condemning,—with 
reference to what subject would they be done ‘by means of 
prcofs and reasonings ? ‘It has already been explained 
that they are done with referenca to the conception and 
counter-conceplion,—the supporting being with reference to 
the co ception and the condemning with reference to the 


counter-concepttn. ° It is true that it has been so explained; 
but this is not the right explanation. What is wrong in 
this explanation P’ Its unreasonableness lies in this, that 


as a matter of fact, the condemning is not (always) with 
reference to the ‘counter-conception’; it may be that 
the supporting ‘by means of proofs and _ reasonings’ is 
with reference to the conception; but the counter-conception 
does not form the subject of condemning. What wo say is, 
not that the condemning has for its subject the counter-con- 
ception,—but its supporting; i. e., it is the supporting of the 
counter-conception that forms the subject of tbe condemn- 
ing But the word ‘condemning’ being mentioned in 
proximity to the word ‘ counter-conception’,—bow can the act 
of condemning become connected with something other than the 
counter-conception,—in the shape of its supporting P ‘Such 
connection is due to capacity and incapacity ; that is to say, that 
alone is condemned which is capable of being condemned; and 
the connter-conception is not capable of being condemned; for 
the simple reason that a thing, whether it is condemned or not 
conlemned, retains its own character; it remains the same 
when you condemn it, as when you do not 
condemn it [and so the counter-concep- 
tion retaining its own natural character, should never be the 


Var P. 150%: 


v Though the words sddhana’ and ‘updlambha’ muy be rightly taken both 
ways—su stantively as well as instrumentally, —yet the answer that is now given is 
on the basis of the second in erpretation—the words being taken as tho means of 
supporting and condemning.—Té@fparya. 
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subject of condemning’, The same might be said with 
regard to the supporting also: the supporting also being a 
means, an instrument, can never abandon its own character; 
so that it will not be right tosay (as you have said) thatthe 
condemning is of the supporting (of the counter- conception). 


Just so, we reply; there can be no condemning of the 
instrument or of the objective; the Objective is always efficient 
in its own sphere; and so also is the Instrument; neither of 
these has an efficiency in other spheres; so that if it is found 
inefficient in such otherspheres, the fault does not lie with 
either the Objective or the Instrument. Whose then is 
the condemning ?” The condemning is of one who is 
caught or defeated ? Who is it that is defeated?” The 
person: not understanding and misunderstauding (of the 
real nature of things) both belong to the person, not to the 
Objective orto the Instrument; so that when the person 
describing a thing, makes use of such Objectives and 
Instruments as are inefficient, he is defeated; so also is 
the person who fails to understand the thing. as described; and 
this character or position of the person is expressed by means 
of words; so that when one speaks of the ‘ counter-conception’ 
(counter-allegation) as being ‘condemned’, he imposes upon 
the words a character which really belongs to the person.“ 

“But how is this (that the condemning is of the supporting 
of the counter-conception) got out from the words of the 
-Stitra?” It is rightly got out from the words of tbe Sitra. 
“How?” The term pramanatarkastdhanopilambhah’ is to be 
expoùunded as ‘pramanuafarkasadhanah’---‘praminatarkasadhan- 
nopalambhah;—the sense clearly being that the supporting is 
done by means of proofs and reasonings and the condemning of 


The objective and the instrument are always efficient; they are made inefficient by 
the person who employs them in spheres not their own ; and inthisthe fault lies with 
the person. For instance, when a person strikes the air with a sword, and the sword fails 
to cut, the fault lies with the man, and not with the instrument, sword—which is quite 
capable of cutting wood,—nor with the air, which ia quite capable of blowing. So that 
when we speak of the condemning of the supporting, we use the word figuratively.— 


Tatparya. 
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the supporting is also doneby means of proofs and reasonings,— 
the second or repeated word ‘sadhana ’ being elided, as already 
implied; just as we have in the case of the compound ‘wustra- 
mukhi’, camel-faced.“ [where the compound is expounded as 
‘ugtrasya mukham iva mukham yasyã]. 


“ In what way is Discussion distinguished from Disputation 
and Wrangling, by means of the qualification in which sup- 
porting and condemningare done by means of proofs and reason- 
ings? For like the putting forward of a conception and 
counter-conception ’, this also (the supporting and condemning 
by means of proofs and reasonings) is common to all the three 
forms of controversy.” 

It is not common to all the three forms of Controversy. 
The fact of the supporting an l condemning being done by means 
of proofs and reusonings is restricted to Discussion only; that is, 
it is Discussion only where the supporting and condemning 
are done by means of proofs and reasonings; and where these, 
supporting and condemning, aredone by means of Casuistry 
&a., it e "or Wrangling.““ Just as, though the 
presence of horns is common to the cow and the gavya, yet 
the contracted neck (peculiar to the gavaya) and the hanging 
dewlap (peculiar to the cow) serve to ditinguish the gavaya 
and the cow (respectively); similarly the fact of supporting 
and condemning: being done by means of proofs and reasonings 
distinguishes ‘ Discusion ’ from Disputation and ‘Wrangling’ 
(even though the putting forward of conception and counter- 
conception is common to all the three). 


° The correct reading is ‘jalpavitandé’, as in the Benares edition. 

t The distinction is thus explained in the Ta¢parya--Whether or not the Reasoning 
Factors actually employed are based upon sufficiently valid proofs and reasonings, it 
does not :uatter ; but in Discussion the parties themselves are quite certain as to their 
being so; and there is no deceit ; both parties being free from passion, they do come 
to u right understan.‘ing after all. In Disputa ion and Wrangling on the other hand, 
it is aimissible that even the learned man may put forward reasons and arguments 
that he knows to be untrue ; so that there is room for Casuist-y de.; even though 
these latter donot lead to tho correct conclusion being arrived at, yet it is enough for 
the party if they succeed in averting bis defeat. 
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“ Disputation is iat in whichthe supporting and condemning 
are done by means of casuistry, futile rejoinder and o linchers 
says the Bhasya (P. 49, I. 17—P. 50,1. 1). From this it 
would seem that in Discussion no Clinchers are to be employed ; 
as these are laid down in regard to another form Controversy ; 
and when there are no Clinchers used in Discussion, there 
can be no real ‘ condemning’ either.” 

Our answer is that, even though Discussion is said to be 
that in which supporting and condemning are done by means of 
proofs and reasonings, yet there is room for the omployment 
of Clinchers also ; so that the objection does not quite lie with 
our view. The fact of the word ‘condemning’ being there is 
itself an indication that Clinchors are admissible in Discussion. 

The opponent retorts—“ Well, if all the Clinchers are 
admissible in Discussion, then it doos not really differ from tho 
other forms of Controversy : and the differerce is merely in 
names. If by the term ‘ condemning’ it is meant to be indicated 
that the Clinchers are to be employed in Discussion, then 
the difference lies in names only; and there is no real difference 
between Discussion and Disputation ; ; as in both Clinchers 
are employed.” 

This is uot right, we reply; as the two qualifying terms 
(that follow in the Sütra) serve the purpose of restricling® 
it is because the term ‘ condemning indicates the employment 
of all the Clinchers, that it becomes neces- 
sary for the S2fra to add the two further 
terms, ‘not opposed to the main thesis’ and ‘in accordance 
with the fiive Factors,’ in order to restrict the actual use of 
the Clinchers (i e., to indicate the admissibility of some and 
the inadmissibility of the rest). 

In this connection, while giving an example, the Bhasya (on 
P. 49, II. 11—12) has said that the qualification not opposed 
to the main, thesis indicates the permissibility of the urging 

(in Discussion) of the Fallacy of Cuntradiction. But this is 


Var: P 151. 


»The Bib. Indica reading etfram® is wrong: faaw.® is correct, as in the Benares 
edition. 
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not right; as that is got at from another term; asa matter of 
fact the permissibility of the fallacy of Contradiction is 
indicated by a different torm; for instance, in the next term, 
‘in accordance with the Five Factora, —while the Clinchers of 
‘ Deficiency’ and Redundancy’ (are indicated by the term 
‘ five’), the term ‘Factors’ indicates the possibility of the 
urging of the Defects of the Factors also [and as the Probans 
is a Factor, its defects becomethus indicated, and the Fallacies, 
of ‘Contradiction’ and the rest, are only ‘defects of the Probans']. 
Under the circumstances, if the term ‘not opposed to the 
main thesis’ also indicated the same fact, it would be a mere 
superfluous repetition [literally—‘ mere pounding of what is 
already pounded’). So that our conclusion is that the 
explanation given in the Bhasya is not the right one. 
Is the term not opposed to the main thesis then entire- 
ly superfluous ? ” 
It is by no means entirely superfluous; as it serves the 
purpose of indicating the Clincher of Apasidglianfa, í ground- 
shifting Ihe Clincher of ‘ground-shifting’ has been defined 
(in Sūtra, 5-2-23) as when a person, after having accepted 
a certain doctrine, proceeds with the controversy indiscrimin- 
ately, not always in conformity withthe accepted doctrine, it is 
called ground-shifting’; and it is this that is meant to be 
indicated by the term in question. So that the term is not 
absolutely superfluous. 
“ Whence do you get at this restriction, that in Discussion 
only these two Clinchers—Fallacy and Ground-shifting— 
are to be employed (and none of the other twenty-two)?” 


This restriction is got at from the fact that it. has been 
declared that Discussion is that form of Controversy which 
one holds with his Teacher (and such other friendly persons). 
That is to say, Discussion is that form of Controversy in 
which an honest seeker after truth. enters into controversy 
with his Teacher and other friends,—with a view to the three 
purposes (of knowing what he does not know, of removing 
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his doubts, and of obtaining the corroboration of what 
he knows already); so that for the sake of this seeker 
after trath, it is necessary for the other party to put forward 
explanations and arguments so long as the enquirer does not 
obtain the true knowledge he is seeking; as he is not an 
opponent (to be silenced, but an honest seeker to be illumin- 
ed); [so that in this only such Clinchers can be used as 
either elucidate the truth or expose the untruth];—and the 
Controversy that one enters into with an opponent is not 
‘ Discussion’, but ‘ Dispntation '; and in this latter it is only 
right that every Clincher should be made use of.“ 


Another objection is raised: — The term ‘in which 
supporting and condemning are done by means of proofs 
and reasonings’ would imply that there is proving and dis- 
proving (establishing and demolishing) of both views. That 
is to say, if Discussion is that in which supporting and con- 
demning are done by means of proofs and reasonings,—then 
it follows that both parties in it are equally capable of putting 
forward ‘support’ aud ‘condemnation’ in due accordance 
with proofs and reasonings ; which would mean that it is pos- 
sible for the views and conceptions of both to be established 


and demolished ! ¢ ” 


This absurdity docs not arise, we reply; as this is not 
exactly what has been asserted ; it is not asserted that there 
are proofs available for both parties; all that is meant is 
that it is incumbent on both to put forward in ‘supporting’ 


For instance, the Clincher ‘Kmbarassment’ does not help the enquirer toa 
knowledge of the truth; ‘Redundancy also serves only to confuse the man, and so 
obstructs his knowledge of truth. Similarly with several other Clineliers; all which 
should fiud no room in honest Discussion; but are admiesible in Disputation, where 
the aim is not so much to get at the truth, as to silence the opponent. 


t Both the contrary views being equally capable of being supported by proofs and 
reasonings, it would mean that both are correct ; that is to say, the thing in question 
is possessed of two contrary characters |—J'a{parya. 
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their view (whdt they honestly think to be) proofs only; 
and it does not follow that these should bo real proofs. Simi- 
larly with ‘condemning’ also. * 


33 


Other philosophers have offered the following definition 
of Discussion :—‘Svapurapaksayoh siddhyasiddhyartham vacha- 
nam vadah’,‘ Discussion is conversation for the purpose of 
establishing and demolishing one’s own and another’s conce- 
ptions. f 

Here we find the term ‘sva’ (one’s own) and para’ 
(another’s) inserted as qualifying the term ‘ conception’; and 
as a matter of fact, there can be no reasonable explanation 
of this.—(A) because none of the alternatives possible is 
admissible, and (B) because the compound 
involved is an impossible one (as will be 
shown later on, on P. 154, I. 14 et. seq.). 


Var: P. 152. 


[A] What, we ask, is the exact signification of the terms 
‘sva’, Sawn’ and ‘ para’ ‘another's’? (a) Do they staud respec- 
tively for possessing and discarding? (b) or for whatis to be proved 
and hat is to be found fault with? (e) or for the Previous (Wrong) 
view and the Final (Right) view ? (d) or for a certain view and the 
contrary view ? (e) or for the first view and the second view ? (f) 
or for the assertion, by means of diverse verbal expressions, 
of the diverse characters of a single thing possessed of several 


The Ta f parya thus explains—In Discussion there is a check upon the assertions 
of the two parties; this check being in tlie form that only such arguments in support 
and condemnation should be put forward as the person himself considers to be sound, 
and not what they themselves know to be unsound; such unfair arguments being admis- 
eible in Disputation and Wraugling only. This check does not mean that the concep- 
tions in support of which such arguments are put forward are necessarily true. So 
that in Discussion also Casuistry &. are permitted; but only so far as is necessary 
for the knowing of truth ; without which it would be impossible to get at the truth. 

+t The Tdafparya calls this definition ‘ saubanthavam laksanam’, Subandhu's 
definition’, We know of a Bauddha logician ‘ Vasubandhu’, who flourished about 
480 A. D. (Medieval Logic, P. 75). From what follows in the Vartika, p. 156, l. 17, 
this ‘ Subandhu ’ must be the author of the Vadavidhana or Vadavidh}. This work 
along with its commentary is criticised here and also before. pp. 120—121. 
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saat [the assertion of one character by one man being 
‘swa’, and the assertion of another character by another 
man Peng para’)? 


As regurds (a), it is not possible for the words sva’ and 
‘para’ to stand for possessing and discarding; as it is 
impossible, in this connection, to ascertain the exact relation 
of ‘who’ or ‘what’. That is to say, if the word ‘sva means 
possessing, there can be no connection with who’ or what’; 
so that it cannot be ascertained of whom it is ‘sra’ and what 
Is g. % Possessing means making own; so that it 
would be sva for the man who makes it his own.” But 
it is just this that we are considering—what is meant by this 
making own. „When a man has reasons for having 
the idea of mine with regard to something, that is his 
sva ; and the thing with regard to which he has no grounds 
for that idea of mine, that is para,” What is pointed 
out here as the sense of ‘sra’ may be possible in the case 
of the ordinary man (who deals with such belongings as land, 
grains and the like) “: but no such sva or pura (in the said 
sense) is possible for the philosophical author (who deals 
with such things as Sound being non-eternal and the like); 
and yet the proposed explanaticn would seem to be intended 
for the latter case. Then again, what forms a man’s posses- 
sion always accomplishes something for his benefit; aud 
certainly the upholder of a theory is notin any way benefitted 
by that theory, The conclusion therefore is that the 
terms ‘sva’ and para cannot stand respectively for posse- 
ssing and discarding. 

The purport of this answer is thus explained in the Tafparya:—In the 
case of such possessions as land, grains &c., a man is said to have possession over 
them when he has the power of utilising them to his own purpose, this possession 
being acquired by earning ; and no such idea of possession can have any connection 


with such things as Scund asserted to benon-eternal and the like. And it is just euch 
things that Coutroversy deals with. . 
The Benares Edition reads fafey 2 emai Ww Nen Sin fe TMERRE Zo. &o, 
But the reading of the Bib. Indica Edition gives better sense. 
nN of the Bib, Indica reading is apparently wrong. 
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(b) As regards (b)—If the terms sva’ and para be held 
to stand respectively for what is to be proved and what is to be 
found fault with, this would mean that the view that a man 
has got to prove is his ‘sva’ (own) view, and that which he has 
got to find fault with or criticiseis‘ para’ (another’s) view. And 
this explanation certainly evinces a wonderful adroitness in 
the manipulating of words and their meanings! ‘S@dhaniya’ 
is sy monymous with Sd ha [which latter denotes the. 
view that the man puts forward and claims to prove]; how 
then cau there be any such expression as s@dhaniyah svapak- 
gah’, ‘what the man has got to prove is his own view’ ? 
(as this would be tautological] t, That is to say, the very 
definition of a man’s ‘own view’ (as propounded by the 
Bauddha philosopher himself) is that which is intended to 
be proved; and this is exactly what is meant by the term 
€ Sddhaniya’! Then again, such terms as one's own view’ 
and ‘anothers view’, are used only for the purpose of 
differentiation; so that in the term ‘one’s own view’, 
that ‘viw’, which is differentiated by the qualification 
‘one’s own’, cannot stand for anything in a general form 
(that could be common to the denotation of the other 
term) ; or else (if it did so), the qualifying term ‘one’s own’ 
should be meaningless. “But it has been found that 
even generic terms have specific denotations.“ § Cer- 

® The Benares edition, as well as the Tdfparya read wegrg in plase of yrewry 

t The qualifying term ‘Sdghasiya’ being synonymons with the qualified term 
t Scapakga’, own view '—Tdfparya. 

$ The question is—The term ‘Sva’ in ‘ svapakga'—does it, or does it not, serve to 
specify and particularise, something which, without it, would be too gereral ? If it 
does, then tke term ‘Sva’ cannot have any such wide denotation as ‘that which is 
to be proved’; [as this would not be a specified or particularised denotation at all]; 
it must mean something else (in a more specified form). If on the other hand, the 
term does not serve to specify or particularise, then as a qualifying term, it fails in 
its purpose, and becomes absolutely meaningless.— Ta tparya. 


§‘1t has been found „The Bib. Ind. edition reading is tegen „ The 
Benares- edition and the Tdtparya both read ‘yfa N. This latter is better ; as 
with the other reading, the passage would cease to be Wen ; and that it is a 
derm is clear from what follows iu the next sentence, and also from the explana- 
tion given by the Fa{parya, as follows :—“ It is true that a qualifying term has a 
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tainly, words that denote particulur things can never 
be ‘generic’ ; in fact, restricted as they would always be by 
their context and such other circumstances, they would be 
‘specific ’ terms.“ Then again, we do not quite under- 
stand what is really meant by the assertion—* the view to 
be proved is sva-paksa’, ‘one’s own view’, and the view to 
be found fault with is ‘ para-paksa’, another's view’, The 
expression ‘to be proved’ standing for pabęa (according 
to the Bauddha logician’s definition of ‘ Pakga’ as that which 
is intended to be proved, ) - it is to be proved 
may be spoken as paksa’ t; but finding fault 
with can have no connection with any pala 4 itself 
(which ex hypothesi is what is to be proved); as even 
after effective fault is found with it, the ‘ para-pakga’, 
‘another’s view’, remains a ‘ puksa’, a ‘view’, all the 
same, „In that case, what would be the subject- 
matter of ‘ fault-finding ’ or criticism ?” In some 
cases of criticism, the object criticised is something that 
has formed the subject inatter of demonstration (by the other 
party); while there is very often suchcriticism also as has no 
connection with either one’s own view or the view of the 
other party [e. g. when criticisms are urged against side-issues 
or hypothetical opponents]. “Which is that criticism 
which is connected with demonstration? and what is this 


Var. P. 153. 


particularised denotatiou ; but even so, the term does not cease to be a generic terin 
[for even the particularised denotation includes a number of things]; and as such it 
can still have a generic denotation [so that the qualifying word ‘swa’ can still have 
its denotation restricted to what is to be proved, and yet this can be regarded as a 
‘ generico’ denotation, including a number of things to be proved.]—Tafpurya. 

© So that ‘ svapakga’, even though denoting ‘things to be proved’, in general, 
can never, in actual usage, have any such wide denotation ; it will always be restricted 
to a particular thing to be proved as determined by the context and other circumstances 
under which it would be used. For ‘aaeg?’ the Bib. Ind. edition reads marg’, 

+ The Benares edition reads, for wer, ‘ ww: eat’, But the former gives better 
sonse. 

t Both editions read W.; but the correct reading is ‘+ 
clearly iudicated by the explanation provided by the Tdtparya. Mere criticism does 
not deprive the view of its character of being one view of the thing under discussion. 
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demonstration p“ Demonstration is the name given 
to that fi ve-factored verbal expression which is put forward 
in support of a certain paksa (or view) ;—and this verbal ex- 
pression may (in some cases) be deficient, and (in other cases) 
redundant, and it may also contain such Factors as are 
not quite valid; —and when (one or the other of) these defects 
is pointed out, we have a criticism that is connected with 
the demonstration, — the said demonstration being the actual 
subject of the criticism. There may, however, be occasions 
for .bringing forward, in course of a discussion, other kinds 
of criticism also; and it is these other kinds of criticism that 
have no connection either with the demonstration, or with 
one’s own view, or with another's view; such criticism, 
for instance, as consists in the urging of the ‘Faulty 
Rejoinder’, or of such arguments as are meant simply to 
embarass (the opponent by trickery, which has no connection 
at all with the point at issue). “Tt is true that 
criticism can have no direct connection with or bearing 
upon a pakga or view; but that criticism which aims at the 
demonstration of another's view,—even though it does not 
wipe out of existence the view itself, yet—in as muchas it serves 
to reject its demonstration, it is right to say that it “discredits’, 
‘impairs’ or damages (‘ @f@sayafi’) that view [so that it 
can be called the criticism, dugana, of the paksa’ indirectly, 
in the sense of d usayfi iti duganam, that which ‘impairs’, 
though directly what it does is only the rejecting of the 
demonstration].” But it is not right to employ, in the body 
of a definition, words in their indirect or figurative sense; 
as definitions are put forward for defining the real character 
of things; the true purpose of a definition consists in defining 
or specifying the true thing; and certainly there can be no 
defining or spectfying by meansof words used intheir figurative 
sense, e there being no limit to the indirect figurative significa- 


° And farther, the Bauddha logicians have themselves laid down the law that— 
‘ it is not right to renounce the direct signfication of a word, unless such renunciation 


be absolutely necessary. -d tparya. 
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tions of a word, And further, if it be held that it is correct 
to say that the criticism sets aside the view’, taking the term 
‘sets asido in its figurative sense (of indirectly impairing or 
damaging), then you might as well define Discussion as 
‘assertion kor the purpose of setting aside another's view.“ 
„What would be the advantages of such a definition? 
Well, the text of the Sūtra would be considerably shortened ; 
and [yet the required meaning would be obtained ; as] both 
the proofs (propounded in support of one’s own view) and the 
criticism (aimedagainst another’s view) serve the same purpose, 
indirectly, of setting aside another's view. But we prefer 
the other form of the definition, as it saves us from having to 
take both terms (proof and criticism) in their indirect significa- 
tion.“ [It you fight shy of having recourse to indirect 
signification] Then, in that case, it would be bast to state the 
definition in the direct form—‘ Discussion is assertion for the 
purpose of establishing and setting aside the demonstrations 
of the views.’ In this form the definition would be quite 
explicit and perfectly in harmony with its subject-matter. 
“But all criticisms donot bear upon demonstrations (as you 
have yourself explained, above, l. 3); so that the objections 
you have urged against our definition are equally applicable 
to the definition now proposed by you.” Certainly, the 
objections are not equally applicable; for it is possible for 
some criticism to bear upon the Demonstration (of other views); 
and in as muchas some criticism always does bear upon demons- 
tration’, even though we have the statement in the goneral 
form (‘criticism of demonstration’), yet the necessary restric- 
tion (of the ‘ criticism ’, as that alone which bears upon demons- 
tration) would be obtained by the force of possibility. For 
these reasons the conclusion is that itis not right to explain 
the terms one's own’ and ‘another's’ as ‘what is to be 
proved and what is to be found fault with’, respectively. 


© The Bib. Indica edition reading VNU: dd gives no sense. Tho Benares edition 
reads c. But from what follows below, I. 15, the correct reading should be 


ce 
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(c)“ We may then explain the terms one's own’ and 
‘another’s’ as standing for ‘the previous 
(wrong) view’ and ‘the final (right) view’ ; 
that is to say, what have been called the Purva—Previous or 
Wrong—pakega, ‘view’, and the Uttara—Final or Right 
paksa, view’, are what are meant by the terms one's own 
view and ‘ another’s view.“ 


Var. P. 164. 


This also cannot be accepted; as the employment of proof 
and ‘ fault-finding’ has been restricted ; that is, in your own 
(Bauddha) Sūtra you have declared that the terms one’s own 
and another’s are connected with proofs and criticisms’*, which 
means that proving and fault-finding are restricted in their 
scope, —the sense being (as indicated by the order in which the 
terms proof’ and fault-finding’ are mentioned) that all the 
proving should bear upon one’s own view and all the fault-finding 
should bear upon another’s view; and such being the restriction 
laid upon the employment of proving and fault-finding, 
[ik you‘explain the terms one's own view’ and ‘another's 
view respectively by the terms ‘Wrong view’ and Right 
view’ ], all the fault-finding should always be aimedf at the 
Right view ; [and all the proving should bear upon the Wrong 
view] and it would come to this that the upholder of the 
Right view would find fault with his own view! } Then 
again, the ‘own view of the upholder of the“ Right view 
must always be different from the ‘ Wrong view [so that it is 
not that the ‘own view’ is not always the ‘ Wrong view ’, asthe 
above restriction would have it], Further, that the terms 
‘one’s own and ‘ another's” signify the ‘wrong view’ and the 


© This is clearly a Bützra by the Bauddha logician. The Bib, Indica edition 
reads dr STWW; but the Benares edition has È ,n, and the Tapas za quotes the 
whole Sūtra as d WTWAGAS: c: weed and this is the reading adopted 
in the translation. 

t The Benares edition reads fru for fπν]N: The latter gives better sense. 


t Tune Biblicthecu Indica reading is defective ; there should be a‘ w after 
‘Faq in l. ö; this is the reading of the Benares cdition. 
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‘right view’ is indicated neither by the etymology of the 
terms, nor by any law, nor by usage. 


(d) and (e) The above arguments also serve to set aside 
the theories that the terms ‘one’s own and another's stand 
for ‘a certain view and the ‘contrary view’ (d),—or for the 
‘first view and the ‘second view ’ (e). 


(f) “ The real explanation of the terms ‘one’s own 
view and anotlier's view is that they are applied to the 
one and the same thing—viz. ‘view’ or ‘theory — which, 
when specified as ‘to be proved comes to be called ‘one’s 
own view’, and when specified as to be found fault with’, 
as ‘another's view.’” This explanation may be right; 
but in that case the use of the Dual number (in svaparapak- 
sayoh’) would not be right, We do not deny that one and 
the same thing may have a twofold character; but, in that 
case, what we would urge is that the Dual number is not 
right; that is to say, as a rule, when one and the same thing 
is spoken of as specified by several qualifications, it does not 
take either the Dual or the Plural number; e. g. when 
people observe Dévadatta with an umbrella and also with a 
stick, they donot speak of him as ‘chhafridandinau adgafau’, 
‘two men, with stick and umbrella, have come,’ 


Thus it is found that none of the alternative explanations 
of the terms ‘one’s own’ and ‘another’s’ as occurring in 
Subandhu’s definition is acceptable; so that it is not right 
to employ such terms in the definition. 


[B] [The second objection against Subandhu's definition 
indicated on p. 152, 1. 1 is next explained]—The proposed 
definition cannot be accepted, as the compound ‘ svapara- 
pakga is an impossible one. For, in the first place, the 
compound could not be taken as a Genitive-Tutpurusa, as the 
exact forms of the ‘relation’ and the ‘relative’ are not t 
Thie reading of the Bib. Indica edition is corrupt. The Benares edition supplies 
the correct read ing ff © ute: l 

t This f W’, as road in the Benares edition, is essential. 
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discernible, Whenever there is compounding of tho Genitive, 
there is a clear discernment between the ‘relation’ and the 
‘relative’; e. g. in the compound ‘rdjapurusah’ [where the 
puruga, the servant, is clearly discerned from the raja, the 
King]. And [not only are the two clearly discerned, but] 
the two are entirely distinct ; whenever we have the notion 
of ‘the relation and the relative’, the two are entirely 
different from each other; as for instance, in the same com- 
pound ‘rdjapurusah’. “ But we find the Genitive com- 
pounded also in cases where the two factors are not 
entirely different; e. g. in such compounds as ‘ sén@patih’ 
[where the ‘ pati’, the commander, is not entirely different 
from the send, army], and pad natd dam [where the 
‘anga’, the ingredient, is not distinct from the ‘ panaka’, 
drin. This contention is not right; simply because 
the fact urged cannot be admitted: what man in his senses 
can fail to recognise that what is denoted by the term ‘ driuk’ 
is distinct from whatis denoted by the term ‘ingredient’, or that 
the army is something different from the ‘units composing 
the army’? That the ‘army’ and such other collective nouns 
actually denote things different from their constituents has 
been explained by us in course of our treat- 
ment of the relation of ‘ qualification and 
qualified. ’ If you think that the term ‘sva’ signifies ‘ own’, 
and the term ‘paksa’ signifies the thing to be proved * ,—this 
also willnotbe right; as this interpretatioa has been already 
rejected (above under b, on p. 152, l. 18). It has been already 
shown by us how the term ‘sva’ cannot signify own. T For 
these reasons there can ba no Genitive compound in the term 
under consideration. The same reasons also preclude the 
possibility of its being taken as a Karmagh@raya compound; 
for such a compound also could be expounded as the sva- 
artha’—svashchaeau arthushoha—where ‘sva’ would appear as 


Var : P. 155. 


©The Bib. Indica. edition reading is corrupt. The Beuares edition supplies the 
correct reading —RS AGS tw: Ñ: .. weed: Wunde aq, 
+ Both editions read w wafi- Tue sense demands wN] w wafe. 
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the qualification of the ‘artha’, whivh, it has been shown, 
it cannot be; and also because there is no difference between 
the two [and yet both these are conditions essential for a 
Karmadharya compound.| For the same reasons, the term 
cannot be taken asa Buhuvrihi compound; specially as [if 
the compound, Svapaksa’ were taken as Bahuorihi, it could 
only mean one who has the sva, i. e., himself, for paksa, what 
is to be proved; so that] in that case the proving or demons- 
tration will have for its object the demonstrator himself ! 
Therefore we cannot take the word as a Bahuvriht compound. 
“ Tho term sva can certainly mean that which has to be proved ; 
and as such it is possible for it to bea qualification of the 
pubs. This will certainly not be possible; for the sim- 
ple reason that if ‘sva’ means what is to be proved, then it be- 
comes only another synonym of theword ‘ paksa’:the terms 
‘ paksa and sddhaniya,’ what is tobe proved’ are clearly sy- 
nony mous}; and certainly there can be no co-ordinate Bahuvrihi 
compound between synonymous terms ; e.g., there can benosuch 
expression as ‘uriksa-tarum{ chhinafti’, (where vrikga and 
‘taru’aresynonymous). The proposed explanation also involves 
a self-contradiction: If the term ‘paksa’ denotes something 
different from what is denoted by svapsksa’ (as it should 
certainly do if the compound ‘svapaksa’ is to be taken as 
suggested),—thon this would go against your own assertion 
that Proposition consists in the declaration of the pakga.’) 
% How so?” Because as a matter of fact it is the svapakga 
that forms the subject-matter of the Proposition [and yet 
your last assertion speaks of the Proposition as asserting the 
pakga, which, according to you, is not the same as svapaksa. | 


idea that the term means own, i. e., capable of being employed as one wishes. They 
should therefore cease if the term were explained as ‘ what is to be proved.’ 


t The Bauddha definition of Pakga being u: wrwfagfay What is intended to be 
proved ’. 


Tue Bib. Ind. reading is wrong. The Benares edition reads correctly wer. 
§ Both editions read qoqy; but the qe is clearly not wanted. 
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If, on the other hand, pakga is not different from (but the 
same as) svapaks2, then any such assertion as ‘ svaparapak- 
sayokh sidghyasigghyarfham vachanam vadah’ (which is your 
definition of Discussion), would be an impossible one [firstly 
because the term ‘ parapaksa’, would involve an internal 
contradiction, paksa being the same as svapaksa, the term 
would mean ‘parasvapaksa’, where para and sva are contra- 
ries; and secondly because the term ‘ svapaksa’ would 
involve a superfluity, the qualifying term ‘sva’ being entirely 
superfluous, if paksa’ itself be the same as ‘svapaksa’] And 
no other compound (except the Genitive Tatpurusa, the 
Karmadharaya and the Bahuvrihi) are possible in the term 
‘gvapaksa’ [So that it is absolutely impossible to have any 
such compound, in the present connection]. Nor can the 
term be taken as a sentence, [i. e., as a combination of syntacti- 
cally related terms not compounded ; for the simple reason 
that there are no syntactical terminations at all], Thus the 
conclusion is that the term suaparapakgayoh’ is absolutely 
abortive. 


Let the question of tlie exact signification of the terms 
‘ sva’ and ‘ para’, and also that of that relation of ‘ qualifica- 
tion and qualified’ between the terms ‘sva’ and paksa’* 
rest for the present. What we should like to know is - why 
you do not compound the words, —stating your definition in 
the form ‘ svaparapaksasid dhyasiddhyartham vachanam vadah’ 
(instead of ‘ soaparapakesayoh, & O. &c.)? „What would be 
the advantage in this?’ The advantage would be that you 
would get at the same idea, and in a much terser form. 

Some writers give the following answer to our question ;— 
“If we compound the words as suggested, then we have 
the absurdity of siddhi’ establishing and ‘ asigghi’ (demolish- 
ing’) applying to both (svapaksa and parapakga)”’ This 
contention is not right ; as this absurdity remains (even in the 


8 Both editions read eqqcwayat; but the correct reading should be NN:; 
what has been discussed is the relation between & and Wand not between , and qr, 
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form in which you have given your definition); and it is 
not avoided by not compounding the words?“ “ How?” 
In this way: The expression ‘sv parapaksayoh siddhya- 
sidghyartham also is capable of being construed as ‘svapalsa- 
sidghyasiddhyartham parapaksasiddhyasiddhyartham’ [which 
would mean that siddhi and asidd@hi, establishing and 
demolishing, apply to both svapakea and parapaksa). “Such 
aconstruction would be inadmissible, on account of incap- 
ability (impossibility); that is to say, the compounded express- 
ion ‘ svapaksasiddhyasiddhyartham’ (which enters into your 
explanation of the construction) is an impossible one; for 
the simple reason that it is baset with internal contradictions : 
For instance, if one makes an effort to establish an idea, it 
would be nugatory if the effort were also made to demolish it, 
and similarly if one makes an bffort to demolish an idea, it 
would be nugatory if tho effort were also made to establish 
it. [So that it is absolutely impossible to construe both 
factors of the compound ‘siddhyasiddhyartham’ with each of 
of the two factors of the compound ‘ svaparapaksayoh’].” 


Our answer to the above is that, if the said absurd con- 
struction is not possible in the case of the uncompounded 
expression, and it is on that ground that the compounding is 
avoided, then, exactly the same may be urged in 
the case of the compounded expression (svapara- 
paksasidghyasiddhyartham) also; where also the absurd cons- 
truction, whereby both establishing and demolishing become 
applicable to both views, would be impossible [on the same 
ground of its involving internal contradictions]. 


Others have put forward the following reply (to our 
question as to why the definition is not stated in the compounded 
form)—“ [If we had it in the suggested compounded form], 
there would be a possibility of the Singular and Plural num- 
bers; that is to say, if we had the compounded term 
( svaparapaksasiddhyasiddyartham’), as the exact number- 


Var. P. 156 


© @ralsaanreaced is the correct reading, as given in the Beuares edition. 
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ending would not be clearly discernible in the body of the 
compound itself, it would be necessary to have the uncom- 
pounded form, in order to clearly indicate what tha exact 
number intended is; otherwise, how could we know that the 
discussion is“ the assertion for the establishing and demolishing 
of the twoviews, one’s own and another’s svaparapaksayokh)— 
and not that of one view or several views (svaparapaksasya 
or svaparapaksanam)?” This explanation also is not 
right, we reply; asthe contingency urged is an impossible 
one: as regards the possibility of the singular number, the 
form ‘ seaparapaksasya’, it is absolutely impossible for any 
assertion to both establish and demolish the same single 
view“; —secondly, as regards the possiblity of the plural num- 
ber (in the form ‘ svaparapaksinaim’,as a matter of fact it is 
absolutely impossible for any such notion to be ever enter- 
tained that any single inferential argument can ever prove 
several views :—so that your suspicion as to the undesirable 
contingencies is entirely without foundation. 


The third answer given to ovr question is that the law 
of compounding is not acompulsory one. ‘These people dilate 
upon the fact that the rules laid down for the compounding of 
words are not meant to compel one to have recourse to com- 
pounding. They argue as follows:—“ There is no such com- 
pulsory injunction that compounding must be done in every 
possible case ; so that (the rulesbeing merely permissive, in sume 
cases we have the compound, and in others we have.the words 
uncompounded, appearing with their own syntactical endings; 
e. Ja, we have both forms—‘ rajfiak purugak (uncompounded) 
and the compounded form ‘ rajapurusah’.” Our answer 
to this explanation is that when both are equally possiblet, 
why should you have the uncompounded form (by preference)? 

When you assert that the laws of compounding are not compul- 


© The Bib. Ind. reading is entirely corrupt. The correct reading ie supplied by th 
Benares Edi tion - Na N fegufegua’ wor 
t The right reading is N. as in the Benares Edition. 
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sory, you mean that both (compounding and not compounding) 
are equally admissible; and when both are equally admissible, 
why should you insist on using the uncompounded form? 
‘“ We shall retort with the same question to you Why should 
you insist on the compounded form?—and there would be no 
end to such question and counter-question.” Certainly 
there would be an end to the question as addressed to us: 
Our answer to your retort is that, we prefer the compounded 
form on account of its terseness; as a matter of fact, the 
compounded form is terse and the uncompounded form is 
diffuse; and as the use of verbal expressions is only for the 
purpose of comprehensively expressing ideas, it behoves you 
to explain for what purpose you employ the diffuser expression 
(when exactly the same purpose would be served by the 
torser expression)? “ We do not accept the view that 
the terseness or diffuseness of verbal expressions pertains 
to the smaller or larger number of letters or syllables in 
them.” This is no answer; as it does not meet the ob- 
jection at all. By simply asserting that you do not admit 
terseness or diffusion to consist in the smaller or larger num- 
ber of syllables, you do not get rid of our objection. 
“ Why ?” Because your work, the Vadavidhana ’,* 
is regarded as a sha@stra’, a scientific work, written for the 
instruction of pupils; and the contention that you do not 
admit terseness and diffuseness as pertaining to the number 
of syllables is very much out of place, in reference to such 
a work [which, being meant for the instruction of pupils, 
should not contain a single syllable more than what is abso- 
lutely necessary to convey the required idea] 
: :0: —-—— , 

[Having disposed of the first term svaparapaksayoh ’, 

of Subanghu’s definition, the author takes up the criticism 


© If with the Bib. Ind, edition we read uv, the meaning is ‘the definition 
of Discussion’. ¢.gfawre however is a Bauddla logical work already referred to above, 


on P. 121, and its ar on P. 120. From this it would seem that this work is by 
Subandhu. 
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of the second term, sidghyasiddhyartham*|—The term ‘ sig- 
Ghyasigdhyartham ’—‘ for the establishing and demolishing’ 
—also is not quite right. “ Why?” Beacause the 
‘siddhi’, — establishing — cannot here be taken in either of 
the two senses that it admits of. To explain—The term 
‘ establishing ’—** sidghi’—when used, is used in two senses; 
—it means either (a) to manifest or (b) to produce.—(a) Now 
in the present connection it cannot mean producing; for in 
that case Proposition and the other reasoning Factors would 
cease to be ‘sāďhuna’ (the means of bringing about the 
‘sidhi’ or establishing of things) : as certainly things are 
not produced by Proposition, &c.; in fact when these latter 
are called sighana’, what is meant is that they 
bring to light what already exists; so that if 
‘siddhi’? meant producing, the name sédhana’ (‘means of 
siddhi’) would be wholly inapplicable to Proposition, &c.— 
(b) If, on the other hand, siddhi' is taken to mean mani- 
festing, this also will not be right; because as a matter of 
fact it subsists in the enquirer (the person who propounds 
the question to be discussed by the two parties). To explain 
If you hold that establishing ‘f means manifesting, and 
not producing, —this may be an effective way of meeting the 
objection urged (by us against the view that ‘ establishing’ 
means producing); but it involves a contradiction in terms; 
as both ‘ establishing’ and ‘demolishing’ consist in con- 
vincing the Enquirer or Questioner (the Umpire, one who 
propounds the question to bo discussed by the two parties); 
so.that the establishing and ‘demolishing’ being in the 
form of the conviction produced in the Questioner’s or 
Umpire's mind, they would subsist in the Enquirer ;—how 
then could they be spoken of as ‘ofthe view’ (as they are 
spoken of by you)? In fact it behoves you to explain the 


From what follows, Mu —-the reading of the Bib. Iud. edition —is clearly 


Var : P. 157. 


wrong. 
+ The correct reading is qreaw:wy:fa, as in the Bonarcs oditiou. 


t Fegw’ is rightly omitted in the Benares edition. 
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exact meaning of the genitive ending (in the term ‘srepara- 
paksayok’, as occurring in your definition). “ Certainly 
it is not difficult“ to explain the sense of the Genitive; as 
the view is after all the subject-matter of both; establishing 
and ‘demolishing’ (being in the form of conviction) have a 
view for their subject-matter, and it is in this sense that they 
are spoken of as being ‘of the view’.” This is not quite 
right, we reply; at the time that these two, ‘establishing’ 
and ‘demolishing’, of which the view is the subject-matter, 
come about,—(a) is the view itself an already fully accomplished 
or established entity—or (b) is it not? (a) If it is already an 
accomplished entity, then ‘establishing’ of the view cannot 
consist in the convinciug of the Umpire [as ex hypothesi the 
view is an established entity even before this conviction is 
brought about]; in fact in that case ‘establishing’ would be 
that from which the conviction follows. “ From what does 
the conviction follow?” It follows from the fact of the 
thing actually being as it is represented to be; that is, the 
Umpire becomes convinced of a certain view being true, 
when he finds that the thing in question is really as it is 
represented to be by that view. “ How is one to know 
that the thing is represented as it really exists 7 This 
is ascertained from the connection of the Instruments of 
of Right Cognition : that is to say, thething is recognised as 
really being as it is represented to be only when it is found 
that the representation is in full accordance with what is 
indicated by the Instruments of Right Cognition.t—(b) If, on 


in g: of the Benares edition is more iu keeping with what follows than 
NN: of the Bib. Ind. edition. 


t The Tatparya—A View is said to be established when it becomes related to 
establishing ; and establishing consists in its having the support of the Instruments of 
Right Cognition; this means that the thing is really as the view in question 
represents it to be; and it is from this that there follows the ‘conviction of the 
enquirer ’,. That is, the enquirer is convinced of the correctness of the view, because 
the thing in question is really as that view represents it to be. So that it is not true 
that the ‘establishing of the view consists in the convincing of the enquirer. And 
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the other hand, the view is not an established entity, at the 
time that its ‘establishing’ comes about,—then this would 
mean that the convincing of the enquirer (which, according 
to you, is establishing) is brought about before the use of 
the means of estublishing (i. e , the proofs, that would make the 
view an established entity); and under the circumstances thera 
would be no need for the Discussion [which would consist in 
the putting forward of these proofs, with a view to convince the 
enquirer ; so that when this convincing will have been brought 
about before the proofs are put forward, what would be the 
use of putting these forwardatall?]. And further, it may be 
that the ‘establishing’ of a view consists in convincing the 
enquirer ; but how about ‘demolishing’? It has been shown 
above that criticism or fuult-fiading (which is held to be the means 
of? demolishing ’) does not actually bring about the demolishing 
of the other view.* % What fault - in ling does is to set aside 
the proving or establishing of the other view; and it is the setting 
aside of the establishing that is indireatly spoken of as demo- 
lishing? Lou mean to say that whenever criticism is 
propounded, what it does directly is to set aside the establishing 
of the criticised view, and on the ground of its setting aside the 
establishing the criticism may indirectly be said to bring about 
the demolishing of the view. But this will not be right; as 
there is no necessity; the direct signification of a term is not 
renounced unless there is some necessity for it; in fact we 
admit of indirect significations only when the direct significa» 
tion is found to be aa impossible one; e. g., in the well-known 
instance of the expression the platforms are crying’ [where 
we take the word ‘ platforms’ to indicate the men on the 
at it is shown that the conviction of the enquirer is not the same as establishing’, 
but follows from it, it involves a ‘contradiction to say that the establishing of the 
view consists in convincing the enquirer.’ 

©The Bib. Indica edition reads euu: in place of wewwrfefy:. The 
sonso of the argument, with the former reading, wonld be that the criticism of one 
view does not establish the other view ; and itis only if it did so that it could be said 
that the criticisin also brings about the enquirer’s conviction.’ But from what follows 
itis clear that the correct reading is ten: 
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platforms, because it is found that the crying’ of the plat- 
Forms themselves is an impossibility |. Then again, indirect 
signification ’ is a contrivance for explaining the meaning of 
ordinary assertions in ordinary popular parlance; and certain- 
ly the sentence under consideration—viz: your definition 
of Discussion as assertion for the purpose of establishing and 
demolishing one’s own and another's view ’—is not an ordinary 
assertion in popular parlance [occurring as it does in a scienti- 
fic treatise]. Others (witha view to escape from the said 
difficulties attaching to the acceptance of the indirect signi- 
fication of the term ‘demolishing ’) offer the explanation that 
the * demolishing ’ of a view consists in its not making known 
or recognised what it asserts ſi. e, when a certain view asserts 
a fact, if it fails to carry conviction and does not make that 
fact recognised, it is said to be‘ demolished’]* But in this 
case also, if this‘ not bringing about the conviction of what 
is asserted ’ refers to the convincing of the enquirer, then the 
objections already urged remain in force. 
What do you mean ? ” What we mean 
is that the term demolishing of the view’ would be open to the 
objections that have been urged against the ‘establishing ’ 
of the view. Thus then [if you use the terms establishing 
of tha view,’ and ‘demolishing of the view,’ you must admit 
that] establishing and ‘demolishing’ are two properties 
belonging to the ‘ view,’ in virtue of which (properties) 
the ‘view’ comes to be spoken of as ‘established’ 
and ‘demolished’, And such being the case, this would 
certainly be against your assertion that ‘ establishing’ 
and ‘demolishing’, being in the form of knowing and 
not knowing, subsist in the person (the enquirer). 
That is to say, if ‘establishing’ and ‘demolishing’ are pro- 


Var 2 P, 158. 


° So that, in this case, ‘demolishing does not consist in being subject to fault- 
finding (as ir that case it could not pertain to the view) ; it consists in its failing to 
bring about the required knowledge or convicticn ; and this certainly pertains to the 
view ;and thoro is uo renouncing of the direct signification of the word ‘ demolishing.’ 
—Tdtparya. 
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perties of the view, then it is wrong to say that they subsist 
in the person. If, with a view to save this last assertion of 
yours from being rejected, you insist upon asserting that 
‘establishing’ and ‘demolishing’ do subsist in the person,— 
then in that case, your other assertion,—that ‘establish- 
ing’ and ‘demolishing’ are the manifestation and non -mani- 
festalion of the view—becomes wrong, and rejected, ‘We 
shall then explain ‘establishing’ as being true (i. e. being 
shown to be exactly as known by means of the Instruments 
of Right Cognition) and ‘demolishing’ as being untrue (i. e. 
being shown to be not as should be known by means of the 
Instruments of Right Cognition).“ In that case also, it 
becomes wrong to say that establishing and ‘demolishing ’ 
consist in convincing the enquirer. [In sheer despair, and 
being honestly anxious to know what thecorrect view would 
be, the Opponent asks. |—‘* What then is meant by ‘ manifesta- 
tion’ and ‘non-manifestation ’?” [The Author makes a 
friendly answer] — These areonly the names of those properties 
in virtue of whose presence things come to be spoken of and 
recognised as such; f. e., ‘manifestation’ and ‘ non-manifesta- 
tion °’ are just those properties of things on account of whose 
presence things come to be spoken of and recognised as 
‘ manifested’ and ‘ unmanifested ’.* 


Then again, no adequate explanation can be found of the 
word ‘artha’, Purpose [as occuring in Subandhu's defini- 
tion of Discussion as ‘svaparapaksayoh siddhyasiddhyartham 
vachanum’]; as none of the meanings possible is admissible 
in this connection. In the present context, the word ‘ artha 
ór ‘purpose’ could have only one of the following three 
meanings—() aim or benefit, (ù) motive, (c) denotation 


© Though ‘manifestation’ and non-manifestation — consisting of being 
operated upon by the right instruments of cognition, and iu not being so operated 
upon,—may be said to belong both to the Thing and the Person, yet the said charac- 
ters are always recognised and spoken of as belonging to the Thing ; and for this 
reason, they are regarded as the properties of the Thing, aud not of the Person.— 


Tatparya. 
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or meaning; (a) we have the word ‘artha’ used in the sense of 
‘benefit’, when we speak of rice being ‘drahmanirtha’ (for 
the purpose of the Brahmana); and [it has been asserted by 
the Bauddha writer that] in this meaning we include“ all 
the four kinds of assertion (proof, criticism, seeming proof 
and seeming criticism); — (5) we have it in the sense of 
‘motive’ when we ask a man kimartham āgatosi (‘with what 
motive have you come ?);—(c) and we have it in the sense of 
‘meaning’, when we put the question ‘gaurityabhidhdnasya 
korthah’ (what is the meaning of the expression gauh?’). 


(a) In the present context it is not possible for the word 
‘Grtha’ or purpose to be taken in the sense of ain or benefit; 
because of the qualifications ‘Right and Wrong’ (that another 
passage in the Bauddha work has added). That is to say, ‘one’s 
own view’ has been characterised as ‘right’ and another’s 
view as ‘wrong’; such being the qualifications added, how 
can the sense of ‘benefit’ fitin with this? Certainly the qualifi- 
cations ‘right’ and ‘wrong’ cannot apply to the seeming proof and 
the seeming crilicism,—‘ rightness’ consisting in being supported 
by proofs and wrongness in being open to criticism [and not in 
being supported by seeming proofs and being open to seeming 
criticism]. (With a view to avoid this difficulty] it may be 
held that what is meant by views being ‘right’ and ‘ wrong’ 
is (not that it is ‘supported by proofs’ and ‘it is open to 
criticism’, but) that ‘the thing really exists as the view 
represents it to be and it is not as the view represents it’; 
so that rightness consists in the thing being really as it is 
asserted to be; and‘ wrongness’ iu its not being so. But in 
that case, as this fact (of the view representing or not repre- 
senting the thing as it actually is) would be an object of 
knowledge, —the explanation you have put forward would be 
clearly incompatible with your theory that the purpose of the 
Discussion consists in convincing the enquirer as to the view 

© Neither editio 3 gives the correct reading. From the Tdfparya it is clear that 
the correct reading is N 
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being right or as wrong; for what is an object of conviction 
cannot constitute the conviction itself [so that ‘rightness’ and 
‘wrongness’ being objects of cognition, it will not be right to 
speak of them as ‘right’, or as ‘wrong’.] * 

(5) If the word ‘ar{ha’, purpose be taken to mean motive, 
then also the person putting forward seeming proofs or seem- 
ing criticisms cannot be said to be a true controversialist (carry- 
ing on Discussion) Why?’ For the simple reason 
that ‘establishing ’ and ‘demolishing’ can never be the motive 
(i. e. consequence) of seeming proofs and sreming criticisms 
[when a man wishes to prove a fact, he brings forward real, not 
seeming, proofs]; and certainly no ‘establishing’ can ever 
form the motive of urging seeming proofs, nor ‘demolishing’ 
that of urging seeming criticizms;—and the person urging 
these would not be a true controversalist ; so 
that your explanation brings about the absurdity 

that one who has been defeated (by being shown to have 
brought forward seeming proofs and seeming criticisms) is 
a person who was not a controversalist,—t.«. not a party 
in the Discussion ! 

(c) Lastly, if the word ‘artha’, purpose, be taken to mean 
denotation or meaning,—this also will be unacceptable; as 
the exact nature of that denotation can not be determined; 
specially as neither your Shfra-wriler (in his Vagavidhana) 

© It has been argued by a Bauddha writer that the word ‘purpose’ has to be 
taken in the sense of aim, as it is then alone that we are able to include all the four 
kinds of assertion possible in the course of Discussion—Proof, Criticism, Seeming 
Proof and Seeming Criticism. Our contention, says the Tatparya, is that the inclu- 
sion of all these has been rendered impossible by the subsequent addition of the 
qnalifications right and wrong’; one’s own paksa or view being characterised as 
‘right and another’s view as‘ wrong’; now all assertions embodying all proofs and 
seeming proofs would be in support of one’s own view, and all criticisms and 
seeming criticisms would be against another’s view ; but the view that would be sup- 
ported by a seeming proof would not necessarily be the ‘right view’ ; similarly the 
view that would be attacked by a seeming criticism, would not necessarily be the 
‘wiong view; hence having added the qualifications ‘ right and wrong , the Bauddha 


has made the inclusion of the seeming proof and seeming criticism impossible. This 
eing so, there is no point in taking the word purpose’ to mesn aim. 


Var : P. 159. 
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nor the Bhagya-writer in his (Vadavidhana-tika) has vouch- 
safed any such explanation as that such and such ‘deno- 
tation is expressive of establishing and demolish- 
ing.’ Oertainly it has been declared (by the Bhasya- 
writer) that that which is capable of expressing the estudlish- 
ing and demolishing constitutes their denotation “. True 
such an explanation has been given; but according to this 
explanation the use of the actual words ‘establishing and 
demolishing’ would come to constitute Discussion [as these 
words are par excellence ‘that which denote estublishing and 
demolishing. ° | 


+ No other meaning of the word ‘artha', ‘ purpose’, 
(except the three just considered) is possible in the sentence 
in question, So the conclusion is that the use of the word 
in the definition is entirely improper. 


Further, when propounding the definition in the form 
— Discussion is assertion for the purpose of establishing 
and demolishing, &c. ’—the writer did not properly examine 
what he had said before and what he was saying now. For 
in view of what he had said before, the word assertion 
(as occurring in the proposed definition) would clearly be 
that which had been put forward against the (orthodox) 
Logician’s reasons ; while the aphoristic style in which the 
definition has been put forward gives to it the appearance of 
a generalised axiom ; from which it would seem that a/l ‘asser~ 
tions’ were meant to be included.{ And this certainly 
constitutes a self-nugatory procedure. 

9 The Benares Edition reads qrqatuta which is better than qraqa fq’. 

1 E. g. The word ‘artha’ ‘also means property ; but that cannot fit in with the 
definition of Discussion. The 7'é{parya begins this sentence with ‘W wawr?’ instead of 
f and explains WW as meaning in the Bauddha writer's Siifra’, 

t The exact meaning of this whole sentence cannot be clear without reference to 


the actual text of Subandhu's work. But it is clear that the general sense is as 
expressed in the translation. The reading ‘qwed m of the Bib. Ind. edition is 


better than red of the Benares edition. 
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Thus it is proved that when we come to consider the 
words of Subandhu's S#fra, we find that they contradict his 
own philosophical tenets and also go against all well-known 
conceptions. 


It has been shown thatthe words of the Sũtra (of Subandhu) 
are entirely incapable (of affording the correct conception 
of what Discussion’ is); we next proceed to show how the 
same is the case with the words of the commentary on that 
Sūtra :— 

(A) In the first place, the compound ‘svapakga’ of the 
original has been explained by the Commentary as svasya 
paksasya’; and this is not right; as we have already shown 
(above, P. 152) that no satisfactory explanation of the term 
‘sva’ is available; every possible meaning of the term 
‘sva’ having been shown to be impossible, the use of the 
expression svagya pakgasya’ is highly improper.* In 
support. of the expression svasya pakgasya’ it might be 
urged that the Dual form of the Genitive and Locative being 
exactly alike (as in the word of the original ‘ svaparapak- 
sayoh)’, the expression svasya pakgasya’ has been added 
with a view to show that it is meant to be Genitive (not 
Locative). But this explanation itself will not be right; as 
it is impossible for the word to be construed as Locative; 
that is to say, apart from the pakga (View) itself there is 
nothing to be established, of which the pakga could be the 
receptacle (and as such be spoken of by means of the Locative 
ending in pakgayok’); so that there is no possibility of the 
word being construed as Locative. 1 That being not possible, 
any specification (of the Genitive) is absolutely uncalled for. 


a The correct reading is W&tSgww’ as in the Benares edition, and not 
Sars ’ as in the Benares edition. 

+ What is to be established is a certain idea or conception ; and the receptacle 
of ideas, according to the Logician, is the Soul; while according to the Bauddha 
Ideas have no receptacle. So that in either case the pakga could not be regarded as 
the receptacle ot the establishing.—T.i{parya. 
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(B) Secondly, it is also wrong to add the qualifying term 
‘ yukfayuktayok’, right and wrong’ (to svaparapukgayok’ 
of the original); as none of the alternative explanations (of 
‘right and wrong’) that are possible can be accepted in the 
present connection. For instance, in what do ‘rightness 
and wrongness consist P—(a) Do they consist in proof and 
criticism P—or (b) in the connection with proof and criticism? 
—or (c) in the fact of the thing being and not being as repre- 
sented * (a) In the first place proof and criticism cannot 
constitute ‘rightness aud wrongness’, “Why?” Be- 
cause proof and criticism have been mentioned separately 
(by the Bauddha writer); the writer himself says fe sadhana- 
disanaih’ these (i. e, the rightness and wrongness) are due 
to proof and criticism’, -where proof aud criticism are men- 
tioned as entirely different. If the terms ‘right’ and wrong 
denoted proof and criticism (respectively), then it would be 
superfluous to have the additional sentence in the form fe? 
sidhanadisanath’; as the ‘proof and criticism’ will 
already have been included in the pronoun f? (which, 
according to your explanation, stands for riyhiness and wrong- 
ness; so that the further mention of proof and criticism’ 
would be superfluous). The expression ‘these are due 
to proof and criticism ’ is meant to qualify and specify the 
rightness and wrongness [the sense being that 
the particular kind of rightness meant is 
that which is ascertained by the fact of there being 
proofs in support, and wrongness is ascertained by the fact 
of being open to criticism ; so that ‘rightness and wrongness ý 
and ‘proof and criticism’ are not exactly synonymous).” 
This explanation will not hold ; asin that case you should 
have the nominative case-ending ; if the Sūtra, these are due 
to rightness and wrongness were to qualify the ‘ rightness 
and wrongness’, then the proper case-ending would be the 
nominative, andthe Siitra should read as e sa@¢hanadusanant ; 


Var : P. 160. 


o The right reading is du. 
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for example, when we have the relation of qualification and 
gualified,—as we have between ‘nila’, blue and kamula,’ 
lotus, we do not have the form ‘nilam ufpalaik’ (with the 
Instrumental ending). * (b) What is meant is the 
connection with, or presence ok (proofs and criticism); that is 
to say, the connection with proofs constitutes ‘rightness ’ 
and the connection with criticism constitutes ‘ wrongness’ [and 
this sense would not be got if we had the nominative case- 
ending ].” This is not right, we reply ; as it can not be 
definitely indicated; that is to say, it can not t be indicated 
(by the Bauddha writer) that the connection with ‘ proofs and 
criticisms is of such and sucha kind. [For ‘connection with 
proof’ can ouly mean the presence or existence of that which 
proves what is to be proved’; and similarly ‘connection with 
criticism’ can only mean the presence or existence of what 
vitiates that which is to be criticised’; in both cases real 
existence of certain things is implied; and no such real existence 
of anything can be admitted by the Bauddha], In fact the 
expression ‘sddhanéna yogah’, ‘connection with proof’, can 
be used only when the exact denotation of these words has 
been ascertained; and when this has been already ascertained, 
there is no further necessity of propounding ‘ proofs. T And 
further (if ‘ rightness and wrongness’ consist of connection 
with proof and criticism, then) the convincing of the Umpire 
would not be by means of ‘ rightness and wrongness’; ao that 
what you say now would contradict your assertion that ‘the 
convincing of the Umpire is by mets of rightness and wrong- 
ness. The conclusion therefore is that ‘rightness’ and 
‘wrongness’ cannot be rightly held (by you) to consist in 
connection (with proof and criticism). (c) * Well, then, 
we shall take rightuess and ‘wrong’ to consist in the 


© lt muy be noted that the form analogous to yuktayuktajvi—t6 sddhanad iga- 
vai would be‘ ufpalam raf. 

+ An additional w is necessary here; as found in the Benares edition. 

$ The sense of this rather subtle argument is thus explained in the Tdfparya:— 
The Bauddha will perhaps say that even though he cannot admit the real existence of 
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fact of the thing actually being and not being (respec- 
tively) as re presented.” This also is not admissible; as in 
that case the sense of instrumentality would be impossible. 
That is to say, the righiness and wrongness that would consist 
in the thing being and not being as represented would be some- 
thing to be determined (the object of the action of knowing); 
and they would not be the means of determining ; so that not 
being instruments, they should not take the Instrumental 
ending (in yuktdyuk{atvéna of the Bauddha’s Siitra), and the 
correct form would be yuk{dyukta{ousya’ (with the Genitive 
ending). 


(C) Thirdly, it is not right to speak of the ‘convincing of 
the Umpire’; as this is incompatible with the avowed purpose 
of your treatise. In course of your explanation of the pur- 
pose of your treatise, yon have declared that—“ the treatise 
has been written for the purpose of removing doubts, and 
misconceptions ”; and certainly when yon go on to assort that 
“establishing and demolishing consist in the convincing of 
the Umpire“, you are clearly unmindful of what you have 
said in the former pa ssage; forin the Umpire’s mind there 
are no ‘doubts and misconceptions ’,— what he puts forward 
being a definite assertion always affording a well-defined and 
correct conception; so that the Umpire does not stand in 
need of being ‘convinced’. As regards your contention 
that—“ the convincing of the Umpire will naturally lead to 
the convincing of the disputant also; as, it is entirely on 
account of his undue attachment to his own view that the 
anything, yet itis possible for him to admit their illusory or imaginary existence; and 
this will suffice for the conception of ‘connection with proofs’, But our con- 
tention would, then, be that even so the determining of tbe exact meaning cf the 
expression ‘connection with proofs’ will depend upon the ascertaining of what is 
proof and what is to be proved; so that what is to be proved will have to be 
definitely known before we can have the conception of connection with proof’; this 
will mean that the conception that a certain fact is proved will have to be present long 
before there can be any conception of connection with proof ’. But when it will have 


beon already known that a certain fact is proved, where will be the necessity for pro- 
pounding any further proofs, or of pointing out its‘ connection with proof’ ? 


Downloaded from https://www.holybooks.com 


510 THE NYAYA-SOTRAS OF GAUTAMA 


disputant fails to grasp and perceive the true thing even 
though present before his eyos [so that when the Umpire has 
been convinced, th» convincing of the disputant follows as a 
matter of course]”,—what we find is that your phrase “ fails 
to grasp the true thing even though present” involves a 
self-contradiction ;* for if a thing is cognised (by an honest 
and fully capable person) as otherwise, how can it bə called 
‘true’? “ But it may be that even though grisping the 
fact, he does not accord his consent to the other party“. 
Even so, it will not be not right to say that he does not grasp it 
(when, as you say, he actually does grasp it). f Further, you 
say that the convincing of the Umpire will 
lead to the convincing of the disputant ”;— 
but this is not possible; as the means $ of conviction are 
different: as a matter of fact, the means whereby the 
Umpire is convinced are entirely differunt from those by 
which the disputant could be convinced; and certainly an 
instrument bearing upon one cannot bring about its action 
(or effect) in another. The said assertion is not right for 
the further reason that what is asserted is not necessarily 
true; there is no such hard and fast rule as that Discussion is 
carried on for the purpose of convincing the Umpire; 
as Discussion is often found to be carried on with one’s 
Teacher and such other persons, —in which case there is 
no Umpire at all. But when the man is not merely 
desirous of getting at the truth, but enters into a Discussion 


Var: P. 161. 


9 As a matter of fact, if a man is fully equipped with the requisite mental capa 
city, and approaches the question with a calm, unbiassed and intent mind, he cannot 
fail to grasp the real nature of the thing, after the operation of all the instru: 
ments of cognition bearing on that thing, [A'd the disputant who isa party to an 
honest Discussion is exactly of the kind described.J—Td{parya. 

t And further tlie attachment to his own view’ is not possible in Discussion, 
when both parties are free from all such undue prejudice ; nor is there a desire 
for mere victory over the other party ; the motive being only ascertainment of truth ; 
so that when the truth has been ascertained, there is no possibility of due consent not 
being accorded.—Tdtparya. l 

t The Bonares Edition throughout reads greg; but tho Tafparya has ru, 
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with a desire for reward, honour and fame,—there is certainly 
the necessity for an Umpire.“ True in such a case an 
Umpire would be necessary; but it will not be a case of 
Discussion. “We cannot accept this; as we do not 
accept the threefold division of Controversy ; all Controversy 
is the same; and its purposes are several—in the form of 
getting at the truth, reward and so forth.” This conten- 
tion is not right; as in the first place what you are putting 
forward now has been prohibited: you have yourself pro- 
hibited the holding of ‘ Discussion’ for the man desirous of 
obtaining praise, honvur and reward; and secondly, as for 
your contention that you will not accept our view because 
you do not accept the three-fold division of Controversy,— 
the actuality of things does not depend upon non-acceptance* 
{or acceptance) ; in fact (itis the other way) the acceptance 
follows when the thing actually exists; and that there actually 
are three kinds of Controversy, we shall prove by showing that 
both Disputation and Wrangling differ, in their character, from 
Discussion. ence we conclude that it is on account of your 
ignorance of this distinction among them that you say you do 
not accept the threefold division. 

(D) Fourthly, it has been asserted that—‘the term 
Huhu i', ‘establishing of the view’, indirectly indicates 
(i. e. figuratively expresses) the conviction with reysrd tu the 
establishing of the view; just as the contemplation of the Void 
is indirectly indicated by the term void. But (it seems 
to have been forgotten that) figurative expression (or indirect 
indication) is not arbitrary ; such indirect indication is permit- 
ted only when the expression is one that is met with in common 
usage, and yet its literal signification is found to be an impos- 
sible one (lit. not supported or vouched for by any right 
cognition) ; and further we have also shown above, (Text, 


© Both editions read ]]]; but frum what follows, the correct reading 
would appear to be weygyaiwe: 

t Tue Bib. Ind. edition reads Nd. a de But the Benares edition and the 
Tdlparya read BATHAPA: and on p. 107, I. 18 we have the term N: iu a 
similar context. 
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p. 153, I. 11) that it is not right to make use of figurative 
expressions in the body of a definition. 


(E) Fifthly, you go on to add the foilowing explana- 
tion :— When it is said that Discussion is assertion for the 
purpose of establishing §c. &., it is meant to include the four 
kinds of assertion—of proof, of seeming proof, of criticism and 
of seeming criticism.” This again is not right; as you have 
qualified the whole thing by the terms ‘right and wrong; 
and with this qualification, how can there be any inclusion 
of the four kinds of assertion? [as ‘seeming proof’ or ‘seeming 
criticisms’ cannot bring about right establishing or right 
demolishing]. 


(F) Sixthly, you make use of the term ‘aghikaraņa `; this 
must (in the present context) refer to ‘one who has been 
appointed, adhikritah, by the two disputants. But in a 
Discussion there is nothing of which the Umpire so appointed 
could be the receptacle * [and unless he is a receptacle, he 
cannot bespoken of as adhikarana’, as it is a dictum accepted 


by all that ‘adhikaruga is tlie dd hiãra, or receptacle]. “But 
the Umpire can be called adhikarana’, as being the recep - 
taclo of the convietion (produced by the Discussion).“ This 


is not right; as we have already refuted this view; we havo 
already answered this contention by pointing out that the 
conviction is with regard to the view, and not with regard 
to the Umpire. „But there is discussion (and consequent 
conviction) only during the existence of the Umpire [i. e. 
when the Umpire is there; so that in this sense he could 
be called ‘adhikarana’, which also stands for the Locative 
Absolute, which signifies during the existence of }.” This 
is not possible ;as Discussion is actually found to take place 
in other circumstances also; (i. e. even 
during the absence of the Umpire) 
Discussion is held with the Teacher and such other per- 
sons. But in such a Discussion (where there are no 


Var : P. 162. 


ff ννN of tlie Benares edition is the correct reading. 
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Umpires“) it is necessary to explain (a) what would be the 
investigation, (b) of what it would be, and (c) where (between 
whom) it would be.“ But it is well-known that (b) the 
investigation is of Discussion, which consists in the putting for- 
ward of proofs and criticisms with regard to the establishing of 
a certain conclusion; - (a) its investigation consists in the 
due discernment of the real proof from the seeming proof, 
and of the real criticism from the seeming criticism ;—and 
(o) to this investigation both parties are entitled (adhikri{a); 
so that [the only ‘adhikaragea possible in Discussion consists 
in the two parties; and] there is no room for any other kind 
of ‘ Locative (ia the shape of adhikarana’, in the form of 
the Umpire). | 
(G) Lastly, (in your work) you have urged the objection 
that the definition suggested by you may make the name 
applicable to the agreeable and disagreeable expressions used 
by the Umpire and the disputant (in course of subsequent 
brawling in the streets)—and then you have tried to 
answer this objection. But as a matter of fact there is no 
room for any such objection at all;(1) as no such street-brawling 
could have any direct bearingon the establishing and de- 
molishing of the views under consideration,—(2) as the 
addition of the. qualifications ‘right and wrong’ (excludes 
such brawling). And in trying to answer such an inco- 
herent objection, you have surrendered yourself.t For the 
objection has absolutely no connection with what has been 
said before (i. e. the term for the purpose of the establish- 
irg and demolishing’) and after (i. e., the subsequent quali- 
fication ‘right and wrong’). In fact if you found it necessary 
to answer even an incoherent objection, all that you should 
‘have said was that the objector had not understood the 
original Sa/ra (of Subandhu embodying the definition). 
° The Téatparya appears to make this N aferar w ative a part of the Text. 
t An incoherent question can be put only by a sonseless person; and it draws an 


answer also only from a senseless person ; so that by seeking to answer the objection, 
you have proved yourself to be senscless. 
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Thus we find that the Safra (of Subandhu) along with 
its commentary is not compatible with reason; so that we 
should accept that definition which (as propounded by Gau- 
tama) has been shown to be entirely reasonable. 


Sn ra (2). 
Julpa-Dispulation. 


DISPUTATION is THAT WHICH is ENDOWED WITH THR 
SAID CHARACTERISTICS AND IN WHIOH THEBE IS SUPPORTING 
AND CONDEMNING BY MEANS OF CASUISTRY, FUTILE REJOINDER 
AND CLINCHERS (ALSO), (80. 2) 


Bhasya on St. 2. 
LP. 50, 1. 6 to 1. 21.] 


* Endomad wtth the said characteristies ',—i. e. (a) it puts 
forward a conception and counter-conception,—(b) consists 
in supporting and condemning by means of proofs and rea- 
eonings,—(c) is not opposed to the main doctrine,—and (d) is 
carried on in full accordance with the method of reasoning 
through Five Factors, 


In which there is supporting and condemning by means 
of casnistry c. —i. . the peculiarity of Disputation (as dis- 
tinguished from Discussion) lies in this that here the sup- 
porting as well as the condemning are done also by means 
of Casuistry, Futile Rejoinder and Clinchers. 


An objection is raised—“ As a matter of fact, no rup- 
porting of any thing is ever done by means of Casuistry, 
Futile Rejoinder and Clinchers; all these serve the purpose 
only of condemning (or opposing) things; as is distinictly 
expressed in their general definitions as well as detailed 
classifications : For instance, the general definitions of these 
(as provided in the Nydga- Safra) are—(a) ‘ Casuistry con- 
sists in opposing an assertion through the assumption of 
an alternative meaning’ (1. 2. 18),—(b) ‘ Futile Rejoinder 
consists in opposing an assertion through similarity and 
dissimilarity °, (1. 2. 10),—and (c) ‘Clincher consists in the 
indicating of the disputant’s misunderstanding and failing 
to understand the point at issue’. (1. 2. 19); and in 
the detailed classification of each of these also it is clear 
that every one of them serves the purpose of only opposing 
assertions. There is nothing in the Sütra as we have it from 
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which one could understand that Casuistry &c., serve to sup- 
port conceptions through opposing (their contraries); this 
sense could be got at only if we had the Sūtra in the form 
that ‘in Disputation, opposing is by means of Casuistry, &c.’ 
(dropping the term ‘ supporting’ altogether).” 

[Tho answer to the above objection is as follows]—As 
a matter of fact, both supporting and condemniny are done 
by means of proofs; and Casuistry, &c., come in only as auxi- 
liaries, serving the purpose of guarding one’s own view; 
and they never, by themselves, serve as the means of sup- 
porting. That is to say, when a person supports by 
means of proofs, Casuitry, Futile Rejoinder and Clinchers 
are employed as auxiliaries,* serving, as they do, the pur- 
pose of guarding one’s own view;—as a matter of fact, 
whenever these are employed they guard one’s own view 
by attacking or opposing the other view. This is exactly 
what is declared later on in the Sütra—“ Disputation and 
Wrangling serve the purpose of safeguarding the concep- 
tion of truth—just as the fencing of thorny boughs serves 
the purpose of safeguarding the sprouting ot seeds.’ (4-2-50) 
Similarly wben a person condemns a counter-conception by 
means of proofs, if he employs Casuistry &c., they become 
helpful in setting aside or warding off the attacks that might 
be made against that condemnation. So that Casuistry, &e., 
are employed only as subsidiary auxiliaries ; {there is this 
difference, however, that] as regards supporting, they never 
by themselves serve as the direct means (always serving ns 
subsidiary auxiliaries),—but as regards condemning, they do 
by themselves, serve as the direct means also. 


VIRTIkA on SOtra—(2). 
[P. 162, L. 11 to P. 164, L. 14.] 


¢ Disputation is that which, o. Jc.’—says the Sütra. The 
meaning is that Disputation has all the aforesnid characteris- 
tics of Discussion, and (in addition) it is that wherein 
supporting and condemning are done by means of Casusitry, 
Futile Rejoinder and Clinchers also. 


SS Sess Sera Si Ss seg, 
»The words ue erqawe: A N s grey aw eernrfefe 
EEUN TETTE: ee g aro wanting in the Puri manuscript ; but this 
must be dueto d π N, caused by ‘the same word we occurring twice. 
t The Varfskahas taken exception tothe wh le of this question and answer in the 
Bhitya, It is interesting to note that the NN takes ] H as 


WN Ne attseking for the purpose of supporting. 
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“Tt is not right, says the Opponent, “to say that Dis- 
putation is endowed with the said characteristics ; for the res- 
triction in regard to only particular Clinchers being employed 
(that has been laid down in regard to Discussion) is not held 
to apply to Disputation. If the definition of Disputation is 
stated in the proposed form, it would read thus *— Disputa- 
tion is that assertion of conception and couuter-conception 
in which supporting and condemning are by means of proofs 
and reasonings, which is not opposed tothe main doctrine, 
which is carried on in due accordance with the method of 
reasoning through five Factors, and in which supporting and 
condemning are done by means of Casuistry, Futile Rejoinder 
and Clinchers ’ ;—and it will not be right to define Disputation 
thus; because, with regard to the two terms ‘ not opposed 
to-the main doctrine °’ and carried on in accordance with the 
method of reasoning through the fi v.? factors, it has been 
pointed out (by the Bhagya on the preceding Sūtra) that they 
serve the purpose of restricting the number of Clinchers 
ta be employed in Discussion, out of the whole lot of Clinchers 
whose admissibility would (in the absence of these two terms) 
be indicated by the term ‘condemning’ ; so that in the said 
definition the two terms—‘ not opposed to the main doctrine’ 
and ‘carried on in accordance with the method of reasoning 
through the five Factors’—serve the purpose of restricting ;— 
as a matter of fact, however, so far as Disputation is con- 
cerned, there is nothing to be restricted [as it admits of the 
the employment of all Clinchers]; so that the two terms, being 
as they are only for the purpose of restricting the number of 
Clincl.ers, should not be transferred or introduced into the 
present definition. For these reasons, it is 
not right to say that Disputation is ‘ en- 
aowed with the said characteristics.’ ’’ 


Var: P. 163. 


There is no force in this objection, we reply. Firstly, the 
transference of qualifications depends entirely upon plausibi- 


The d in | 16 is entirely euperfluous. 
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lity; so that only that much of the said characteristics ’ 
would be transferred (to the present definition) as is found 
to be applicable. What is thus applicable ?” The 
qualification—‘ in which supporting and condemning are done 
by means of proofs and reasonings — is what is quite applicable 
(to Disputation) ; so what is meant by saying that Disputation 
is endowed with the said characteristics is that it bas all these 
qualificatiuns which are directly mentioned in the definition 
of Discussion {and not those that are only implied by the 
particular conditions peculiar to Discussion only; and the 
said ‘ restriction’ belongs to this latter category]. Instances 
of this method of transference of qualificatiuns are found in 
the Sūtra of another philosophical system also: For instance, 
we have the two Vauishésika-Satras—‘ The perception 
of coloar is due to inherence in several substances 
and to the peculiarities of the colour’ (4-1-8), and ‘ this 
explains the perceptions of taste, odour and touch (4-1-9) , 
where [what is mentioned in the former Safra is said to apply 
to the latter Safra also: and yet] the peculiarity of colour 
of the former is not transferred to the latter; the inherence 
in several substances being the only qualifioation that is 80 
transferred, and this simply onthe ground that this is the only 
qualification that is found applicable to the latter case.“ 
Exactly in the same manner, in our present context, that 
much alone can be transferred (from the former Sūtra) as is 
found applicable (to the latter); and what is applicable is 
only what is directly mentioned as the characteristic of Dis- 
cussion ; so that this is all that is transferred (to the present 
Sutra), and not the restriction implied by the two terms; for 
the simple reason that thore is nothing to be restricted. Or, 


© The reading of this whole passage, in the Bibliotheca. Indica edition in corrupt; 
in L 4 eww N ’ should be read in place of , W. In line 6, Wader 
fate: vueie *=-though fonnd in both editions—would give better sense if read 
as‘ w euqufete: wanete "=! the peculiarity of colour’ is not transferred because 
itisnotapplicable. But in the translation we have adopted the reading as itis, and 
attributed to it the only sonso that it cau give. 
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secondly, we may expound the compound yafhok{opap inah ° 

as ‘ yafhohk{opapannéna upapannah one ‘upapanna’ being 
elided on the ground of its being got at by implication from 

the single term upapanna ’; just as we have the compound 

‘gorathah’ [which stands for‘ gobhth yuk{o rajha, the 
* yukéah’ being eilded, on the ground of ita being got at by 

implication. ] [The torm ‘yathokfopapannah’, as thus expounded, 

will mean endowed, upapanna, with what has been directly men- 

tioned, yathok{opapanna, ; i. e., endowed with those character- 

istics that are directly mentioned in the preceding Sūtra, and 

not with those that are only indirectly implied]. % How 

do you get at this meaning? We obtain it,ag has 

already been explained, on the strength of the possibility 

of application; as a matter of fact there is no possibility in 

Disputation of the restriction implied by the two words ; 80 

that these, as such, can not be transferred (to its definition). 


** If such be the case, then how do you justify the Bhasya 
(which apparently transfers the entire definition of Discussion, 
along with its implications, to the definition of Disputation]? 
There is no force in this objection ; as all that the Bhasya 
does is to explain (what is indicated directly by) the sequence 
of the two Siitra-texts,—the sense being that what is to be 
transferred to the latter Sūtra is only that which is directly 
stated in the former as the definition [and this does not bring 
in the implications at all]. 


(The Bhagya, p. 50, 1. 9 et. reg. has raised the question 
as to Casuistry &0., being incapable of supporting any con- 
clusion, and has answered it by pointing out that these are 
auxiharies to proofs, serving the purpose of safeguarding 
one's view from attack. The Vurfika takes exception to 
this, and represents, as follows, the view of the critic]—No 
_eupporting (proving) or condemning (disproving) of any view can 
bo done by means of Casuistry, Futile Rejoinder and Olinchers ; 
as every one of these isa kind of improper answer. For 
instance, Casuistry can never serve the purpose of supporting 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 1-2-2 519 


or condemning any view, for the simple reason that it is an 
improper answer ; Casuistry is a form of answer that is highly 
improper ; and being so, it cannot do any supporting (proving) 
or condemning (disproving). Similarly with Futile Rejoinder 
(and Clinchers). But these serve as auxiliaries ; that is to 
say, when a certain proving or disproving is done by means 
of proofs and reasonings, Casuistry, Futile Rejoinder and 
Clinchers are brought in for the puropse of safeguarding it, 
whereby they come in useful as auxiliaries.”* But 
this explanation also is not acceptable ; for the same reason 
of Casuistry and the rest being improper answers [no real 
safeguard can be provided by what, by its very nature, is 
improper and wrong, and which, therefore, cannot be a useful 
auxiliary]. “ For what purpose then are theses employed ? 
If Casuistry, Futile Rejoinder and Clinchers cannot do either 
proving or disproving, and if they cannot come in as useful 
auxiliaries,—then for what purpose would they be emplo- 
yed at all?” They are employed simply for the pur- 
pose of demolishing the arguments of others ; that is to say, 
Casuistry &c. are employed only by a disputant who is carried 
away by the idea of demolishing the arguments that have 
been put forward. That controversy wherein Casuistry, 
Futile Rejoinder and Clinchers are (conscionsly) employed, is 
not a Discussion at all, But this should not 
be understood to menn that Cuasuistry, 
Futile Rejoinder and Clinchers are either true proofs or 

® This is the answer that has been given by the Bhagya. 

+ The Benares edition reads wecgaraceany for Nee. The former 


would mean ‘ On account of the auswer that we have already given. The Bib, Indica 
reading gives clearer sense. 

¢ In Discussion proper, Casuistry &. are absolutely incapable of even obstructing 
a proof; but a person might employ them, when, in his anxiety for obstructing the 
proof put forward by the other party, he fails to reulise the fact of their being improper 
answers. If, however, he is conscious of their being improper answers, then he 
cannot employ them in a Discussion ; such conecious use of improper answers being 
possible only in Disputation and Wrangling [where eventhough, being improper and 
wrong, they cannot actually do any proving or disproving, yet they suffice to accom- 
plish the discomfiture of the other party.]—Tdlparya. ` 


Var. P. 164. 
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auziliaries (in the other two forms of Controversy, Disputa- 
tion and Wrangling); for the exact circumstances under 
which Casuistry & come to be employed (during Disputa- 
tions and Wranglings) are as follows :—When a right proof 
has been adduced by one party, the other has his mind con- 
founded by that fact, and (while in this confused state of 
mind, and unable to bring forward the proper answer) he 
puts forward Casuistry and the rest, with the hope that 
his opponent might bo upset by the Casuistry &c. and thus 
become defeated in the Disputation [securing to himself the 
victory that is the sole motive of Disputation or Wrangling’]. 

Casuistry and the rest, therefore, are never to be employed 
by n person desiring to get at the truth; they are to be 
employed by those whose sole desire is for victory over his 
opponent, [sothat so long as this end is secured, it does not 
matter whether or not proving or disproving is actually 
accomplished]. 

Thus it is that the assertion of a conception and its 
counterconception ’ becomes a Discussion’, when no such 
improper answers as Casuistry, Futile Rejoinder and Clinchers 
are employed,—and Disputation or Wrangling', when 
these are employed. 

In the Bhasye oa the preceding Stra (p. 49, 1. 1) 
‘conception and counter-conception * have been explained 
as consisting in the allegation of two contrary characters 
as subsisting in the same substratum ;—and the same applies 
to the present case also. 

“But as a matter of fact, it is not possible for two con- 
trary characters to subsist in the same substratum; for it 
is absolutely impossible for a single thing to have both 
characters. If two contrary characters could subsist in the 
same substratum, it would mean that a single thing can have 
two (opposite) characters ; and as this is an absolute impossi- 
bility, it is not right to speak of ‘two contrary characters 
subsisting in the same substratum.’ ” 


— ae TE AEG CE TE I — 
© The right reading for w is we. N as read by the Benares Edition. 
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There is no force in this objection ; as it is quite possible 
for two contrary characters to be alleged as subsisting in 
the same substratum, when one is real and another merely 
imaginary ; i. e. oneof the two characters subsists in reality in 
the thing, while the other has a purely imaginary existence. 
And in this sense it is quite right to speak of the thing as 
possessed of two characters. 


„Well, if two contrary characters can co-oxist in a single 
substratum, we fail te understand how they are ‘ contrary’ 
to each other f. 


There is no foree in your contention, we reply; as it is 
quite possible for the two to be regarded as ‘contraries’ even 
when they are so related that one merely alters the nature 
of the other; i. e. in this case ‘contrariness’ would consist 
merely in the altering of the nature of the other, and not either 
in the setting aside or destroying of each other (and it would 
be only in the latter two cases that two ‘contraries ’ could 
not co-exist in a single substratum]. 


Satra (3) 
Vilunda-Wrangling. 


Tuar same DISPUTATION is WRANGLING WREN THERW 
IS NO ESTABLISHING OF THE COUNTER-OONCEPTION.§ (SO. 3) 


Bhaaya. 
LP. 51, L. 2 to L. 7] 


The aforesaid Disputation becomes Wrangling : —with 
this further qualification that it is without any establishing 
of the counter- conception. That is to say, ont of the above 


o wat faque of the Bib. Ind. edition gives no sense ; the right regding is 
aut fx FWY as fonnd in the Benares Edition. 

t There is the natural law that of two contraries onc must destroy the other; how 
then oan there be co-existence of any two contraries ? 


4 The ® in l. 13, found in the Bib. Ind. edition, is wrong. 


§ The ‘Sacred Books of the Hindus edition reads the Safra aa. waufraqy’ This 
is not supported by any of the available commentaries, nor by the Puri manuscripts nor 
by the explanations given by the Bhasya, the Vartika aud the Tafparya. The last 
saye—' The conception of the critic himself is what is called counter-coneplion here,—as 
opposed to the view that he is criticising.’ 
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described two allegations in regard to two contrary charac- 
ters as subsisting in the same eubstratum,—which have been 
called above, coneaption and counter-conception —the 
Wrangler does not establish one (that which he himself 
holds), but only goes on to criticise the (proofs adduced for 
establishing the) conception of the other person. 

“ [n that case the definition of Wrangling had better 
be stated in the form that it is that Disputation which is 
without a counter-conception.”’* 


But as a matter of fact, the statement that the Wrangler 

makes in attacking his opponent's view could constitute his 

own ‘ view’; and what is meant (by there being no establish- 

ing of the counter-conception) is that he does not proceed to 

establish the proposition which he lays down as to be 

proved by himself. And (for this reason) it is better to have 
the definition as it stands in the Sutra. 


Vactika on Si. (3) 
LP. 164, L. 16 to P. 165, L. 4] 


That same Disputation ts Wrangling when So., Fe.— says 
the Fufra. The term ‘when there is no establishing of the 
counter-conception > means that the Wrangler, who holds the 
view representing the counter-conception, does not establish 
any view. 

Others have argued as follows—* It is best to define 
Wrangling as consisting of criticism only; the qualification 
only indicating that the Wrangler has no view of his own . 

© When there ib no establishing of the critic's own view, it follows that he has 
no view of his own to establish; for uuless an attempt is made by a person to 
establish a certain idea, the idea cannot be called a ‘ pakga’, a view. 


t+ When the wrangler confines himself to merely criticising the opponents view, 
be does so with the idea that when the opponent's view has been rejected as wrong, 
it would follow as a necessary consequence that his owo view is right; s0 that he does 
have c view of hie own ; but it is stated in wrangling, only in the form of the attack 
on the other view; this criticism being figuratively spoken of as his view 80 
that the meaning is that though the wrangler has a view of his own, yet he does not 
make any attempt at establishing it, apart from the attack that he directs against 
the other view. Hence it ie only right to speak of thore being no establishing of 
his own view; but it would be wrong to say that thers ie no other view.—Jdfparya. 


t This according to the 7'3{parya, is only a presentation of the objection as urged in 
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Such a definition would be highly improper,” we reply. 
Because as a matter of fact the critic actually accepts four 
things; when propounding a criticism, the critic accepts 
—(1)the presence of the view criticised, (2) the fact that the 
conception of the other party represents a wrong idea, (8). 
the presence of the propounder of that other view, and (4) 
the presence of himself, as the person to whom the other 
view is propounded ;—and all this would be impossible if 
you said that the critic accepts and states the criticism 


re only. “ Even if we mention the criticism 
aoe only, all the rest (of the above four) would 
be naturally implied by it.” In that case, (if mere implica- 


tion were accepted) it would be just as well to define Wrangling 
as ‘ Wrangling’;—the idea that it attacks the view of the 
other party being implied by the etymological signification 
of the name Vifunla’, Wrangling itself,—which means 
‘that whereby (a certain view) is wrangled’ (vifandyafꝰ 
yaya). 

For these reasons we conclude that it is best to accept 
the definition as stated in the Sufra, 


Apuyiya I. 
Daily Discourse II. 
Section (2). 
Of the Fallacious Probans. 
Bufsya, 

| [P. 51, L. 8.] 

The ‘ Héfoabhasas’, ‘ Fallacious Probans’, are so called 
because they do not possess all the characteristics of the 
true Probans, and yet they are sufficiently similar to the 
Probans to appear as such. And these— 

(1) Tan Savyasstoniga (INconciusive), 


(2) THE Viısuppma (ConTRADIOTORY), (3) Taa 
BAKARAŅASAMA (NEUTRALISED), (4) THe SSpuya- 


© ot the Benares edition is the right reading. 
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SAMA (UNKNOWN), AND THE KITLATITA (Mistimep) 
—ARE THY FALLACIOUS Probans.® (Stra 4). 


Varlika on Sntra (4). 
[P. 165, L. 7 to P. 171, L. 14. 


The Full ictous Frobans are so called lecause they do not 
possess all the characteristics of the true Probans and yet they are 
sufficiently similar to the Probans to appe ir as such—says the 
Bhasya; and such Fallacious Probans are the following :— 
(1) Inconclusive, (2) Contradictory, (8) Neutralised, (4; 
Unknown, and (5) Mistimed (or Annulled). 

“ Wherein lies the ‘similarity’ of what are not true 
Probans to the true Probans, in virtue of which they appear 
as Probans ? 
Tha following are the points of similarity :—(a) Being 
pul forward after the Proposition: Just as the true Probans 
is put forward after the Proposition, so also is the Fallacious 
Probans ; and this constitutes a ‘similarity’. (b) Possess- 
ing of awyone of the characteristics of the Probans ; i. e. the 
true Proban that is put forward in proof of the Proposition 
is endowed with three characteristics [(1) it is concomitant 
with the Probandum, (2) it subsists in a substratum where 
the Probandum is acknowledged to subsist, and (3) it is 
acknowledged not to subsist where the Probandum is known 
to be absent]; and if what is put forward happens to possess 
any one of these three, this constitutes a ‘ similarity ’ to the 
true Probans; or according to the view that the Probans 
need fulfil only two conditions (the first two of the three 

mentioned), the ‘similarity’ may be said to consist in the 
possessing of any one of the two characteristics of the Pro- 
bans.t [While their ‘similarity ’ consists in the above] their 

© Tho name of the fifth is rx in the Bhagya edition (Vizianagram Series) ; 
and also in the .. a rary and tho Tagparya ; itis m in both editions 


of the Vdrfika and in the A tiinabh, 

t The former similarity is formal, and the latter real, says the TAfparya; and 
it proceeds to add that though the true Probaus should fulfil fee conditions—it Should 
not be annulled and it should not be neutralised, in addition to the three conditions 
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difference lies in the fact that while one proves, the other 
does not prove; i. e. the true Probans actually proves the 
Proposition and the Fallacious Probans does not. “ To 
what is this difference due?” It is due to the fact that 
while the true Probans fulfills all the conditions, the Fallaci- 
ous Probans fulfills only a few of them, 


What is the purpose of this Snfra?” 


It has been explained that it serves the purpose of restrict- 
ing (the actual number of the Fallacious Probans) by means of 
the classification put forward. What is it that has to be res- 
tricted by the classification? As a matter of fact, the 
extent of the Probans, right and wrong, is vast, appearing 
in numerous ways; and it is necessary tocurtail or restrict this 
vast extent. “In what numerous diverse ways do the 
Probans, right and wrong, appear?” Well, as a matter of 
fact, if we take into consideration the divorsities of time, of 
person, and of the thing to be proved, their number cannot 
be counted; but in a general way, if we take into considera- 
tion only the diversity due to the relation of the Probans to 
the Probandum, the number of Probans, right and wrong, 
on being computed, comes to be 176. E. g. the diversity in 
a character concomitant with the Probandum is sizteen - 
fold; so also is the diversity of that character which subsists 
in only a part of the Probandum; and so also that of the 
character which does not subsist in the Probandum; and 
in both of these casos the Probans may be 
put forward in a qualified form, which 
will admit of a further twofold diversity due to the fact 
of either the qualifying factor or the qualified factor being 
unknown; and this would afford 64 diversities; the 
further diversity caused by the fact of the qualifying factor 


Var. P. 166. 


-mentioned in the text,—yet the Author has mentioned only three; it being immaterial 
how many are mentioned, as all that the Author means to point out here is that 
the Fallacious Probans should fulfil some, not all, conditions of the truc Probans. 
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or the qualified factor being inapt®, yields another 64 [and 
these 64 and 64, along with the former three, 16, 16 and 
16, make up 176]. 

Out of these, we are going to cite 1 ok those sixteen 
kinds of Probans (right and wrong) that are concomitant 
with the Probandumft:—(1) That which is concomitant with 
the Probandum, and also with things homologous to it (i. a. 
in which the predicated character is known to subsist) and 
with things not similar to it —i.s. with the Reverse, (that where- 
in the predicated character is known not to subsist); e. g. 
‘sound is eternal (or non-eternal), because it is Anowable 
(where Anowability subsists in sound, in all eternal things and 
also in all non-eternal things); [this is too wide];—(2) that 
which is concomitant with the Probandum and the Homolo- 
gue (that which is similar to the Probandum in possessing 
the predicated character), and which subsists in a part of the 
Reverse (that wherein the predicated character is known to 
be absent); e. g. this is a cow, because it has horns’ (where 


— — — — — — — — 
© Both edjtions read wN A0. But the correct reading apparently should 
be only . This is clear from P. 169, 1. 13 below. 


¢ It is necessary to bear in mind the fact that anong older writers, the terms 
‘ pakga’ and ‘s3dhya’ are used promiscuously. Later writers use the term pakga 
for the subject of the Proposition, and s3d¢hya’ for the predicate of the Proposition, 
i. e. that which is asserted of the subject. But no such restriction of usage is found 
among older writers. For instance, in the present context, 3 h is the same as 
pala; as is clear from the text of 1.2, on next page. In fact the term ‘sdghya' 
isused in its literal sense of whatis to be proved; and the confusion in usage is 
due to the diversity of opinion as to the exact nature of what is actually proved by the 
Inference. This has been discussed in detail by the Vds fika on Su. 1-1-5 (Translation, 
pp. 172-174.) Bearing this in mind, the next sentence exemplifying the (1) of the 
16, may be rendered according to modern usage as—‘that which subsists in (is concomi- 
tant with) the Subject, and also in things where the predicated character is known to 
subsist, and also where the predicated character is known not to subsist';—and so 
throughout in the present constext ; but we prefer to use the term probandum’, as it 
means what is to be proved, and au nuch isan exact equivalent to the original term 
‘ eadhya ', so that it lends itself to the same uses ae the original term. 


t With a view to guard against having to insert the parenthetical explanation at 
each step, it may be stated here that the term Homologue’ will, ia the present con- 
text, stand for what the text calls ‘eqjafiya’, by which is meant the ‘ eqpakga’ of -the 
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it is found that horns are present in the animal present, and 
is present in all cows and also in some non - oo); [this is too 
wide];—(8) that which is concomitant with the Probandum 
and the Homologue, and does not subsist in the Reverse; 
e.g. Sound is non-eternal, because it is 4 product’ 
{where the character of product subsists in sound, and in 
its homologues, the non-eternal jar eto. ; and it does not sub- 
sist in the eternal Soul); [this is valid) ;—({4) that which is 
concomitant with the Probandum, does not subsist in the 
Homologue and is concomitant with the Reverse; e. g., 
‘sound is eternal, because it is a product’ (where the character 
of product subsists in sound, but in no other eternal thing, 
and it is found in all non-eternal things); [this is oontradic- 
tory | ;—(5) that which is concomitant with the Probandum, 
which does not subsist in the Homologue, and which subsists 
in a part of the Reverse; e. g. sound is eternal, because while 
being possessed of generality and individuality itis perceptible 
by our external sense-organ’ (where the character stated is 
found to be present in sound, it is not present in any eternal 
thing, and it subsists in some non-eternal things); [this is 
contradictory];—(6) that which is concomitant with the Pro- 
bandum, and does not subsist in either the Homologue or the 
Reverse; e. g., sound is eternal, because while possessed of 
generality and individuality, it is perceptible by the auditory 
organ, like the jar’ (where the character mentioned is one that 
subsists in sound, but not in any other thing, eternal or non- 
eternal; {this is too specific] ;—(7) that which is concomitant 
with the Probandum, subsists in a part of the Homologue 
and is concomitant with the Reverse also ;—e. g. ‘this is a 
non-cow, because it has horns’ (horns are found in non-cows 
and in cows also); (this is too wide] ;—(8) that which is con- 
comitant with the Probandum, subsists in the Homologue and 
in a part of the Reverse;—e. g. ‘Sound is eternal because it 
later writers, that in which the predicated character is adinitted by both parties to 


subsist ; and the term ‘ Reverse’ will atand for vipakga’, that in which the predicated 
character is admitted by both parties to be non-subsistent. 
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is intangible’ (intangibility subsisting in all eternal things 
and also in some non- eternal things) ; [this is too wide] ;—(9) 
that which is concomitant with the Probandum, subsists in 
a part of the Homologue, and also in a part of the Reverse; 
e.g. ‘Sound is non-eternal, because having generality and 
individuality, itis perceptible to us by our external sense-organs’; 
here the qualifying term having generality and individuality ’ 
is added with a view to exclude Generality (which has no 
generality), Inherence (which also has no generality) and 
Individuality (which has no further individuality); the term 
‘ perceptible to us’ serves to exclude atoms; and ‘ perceptible 
by external organs’ excludes the Soul; (this reasoning is 
valid] ;—(10) that which is concomitant with the Probandum 
and the Homologue, and in whose case there is no Reverse; 
e.g. when a person states the following reasoning entirely 
on the basis of his own doctrine—‘ Sound is non-eternal, 
because it is a product (which is valid if the man holds 
that sound is actually produced; and yet the reasoning 
to tho contrary also would be valid—‘ Sound is eternal 
because it is not a product’—when put forward by the man 
on the basis of his own doctrine that Sound is never produced, 
it is only manifested]; (this is valid] ;—(1L) that which is 
concomitant with the Probandum, in whose case there is 
no Homologue, and which subsists in a part of the Reverse; 
e. 9. ‘Sound is eternal, because it is perceptible by externul 
sense-organs’; [this is contradictory];—{15) that which is 
concomitant with the Probandum, in whose 
case there is no Homologue, and which does 
not subsist in the Reverse; e. g. ‘the living body is not 
without soul, as (if it were) it would not be the receptacle 
of the sense-organs’; [this is valid] ;—(16) that which is con- 
comitant with the Probandum, and in whose case there is 
neither Homologue nor Reverse; e. 9. all things are eternal 
because they are knowable ; [this is too specific]. . These are 
the sixteen kinds of Probans concomitant with the Proban- 
dum; out of these, five (3, 9, 10, 11 and 15) are true Probans, 
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and the rest are only apparent (fallacious) Probans. Of the 
former five, two, the third and the ninth, are afirmative- 
negative, not subsisting in the Reverse at all; the tenth and 
eleventh, as propounded bya person entirely on the basis of 
his own doctrines, are universal - affirmative; and the fifteenth 
is negative, ä 
The following are the sixteen kinds of Probans subsisting 
in a part of the Probandum (the second group of sixteen, 
mentioned in the Text at the bottom of p. 16&):—(1) that which 
subsists in a part of the Probandum, and is concomitant with 
the Homologue and the Reverse; 6. 9. Barth, Water, Fire 
and Akäsha are non-eternal, because they are inodorous’;— 
(2) that. which subsists ina part of the Probandum, is conco- 
mitant with the Homologue and subsists in a part of the 
Reverse; e. g. speech and mind have generality and indivi- 
duality and are perceptible by our external sense-organs, 
because they are non-etar nal; — (3) that which subsists in a 
part of the Probandum, is concomitant with the Homologue 
and does not subsist in the Reverse; e. g, speech and mind 
are non-eternal because they are products’;—(4) that which 
subsists in a part of the Probandum, does not subsist in the 
Homologue and is concomitant with the Reverse; e. g. 
speech and mind are eternal, because they are products; 
(5) that which subsists in a part of the Probandum, does not 
subsist in the Homologue and subsists in a part of Reverse; 
e. 9. ‘speech and mind are possessed of generality and 
individuality and are perceptible by our external sense-organs, 
because they are eternal’;—(6) that which subsistsin a part 
of the Probandum, and does not subsist in either the Homo- 
Jogue or the Reverse; e. g. Sound is non - eternal because it 
has for its non-constituent cause a disjunction born of disjunc- 
tion ;—(7) that which subsists in part of the Probandum and 


© This subsists in a part of the Probandum, as Dhvamez is an eternal thiug and 
is a product. Tho reading wfire? is wrong; as the reasoning with this word would 
be perfectly valid. 
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ina part of the Homologue, and is concomitant with the 
Reverse; e. g. atoms are non-eternal because they are inodo- 
rous’;—(8) that which subsists in a part of the Probandum, 
in a part of the Homologue and in a part of the Reverse; e. 9. 
‘speech and mind are noneternal, because they are incor- 
poreal’ ;—(9) that which subsists in a part of the Probandum 
and in a part of the Homologue, and does not subsist in the 
Reverse; e.g. ‘speech and mind are non-eternal, because 
possessed of generality and individuality they are perceptible 
by our external sense-organs ’*;—(10) that which subsists 
ina part of the Probandun, is concomitant with the Homo- 
logue, and in whose case there is no Reverse; e. g. ‘Colour 
and Cognition are non-eternal, because they are incorporeal, 
like sensation’; when this reasoning would be put forward 
on the basis of a definite (Bauddha) doctrine [according to 
which the skang/us of Sensation, Name and Impression, which 
are different from the skanghas of Colour and Cognition, are 
non-eternal, and as such constitute the Homologue with which 
the ‘incorporeality is concomitant];t—(11) that which sub- 
sists in apart of the Probandum, and in whose case there 
is no Homologue}; e.g. ‘the eye and cognition are non- 
eternal, because they are tncorporeal, like Colour Fo. ;—(12) 
that which subsists in a part of theo Probandum, 
which does not subsist in the Homologue, and 
in whose case there is no Reverse; e. 9. sound and mind 
are non-eternal, becausethey are audivle’;—(13) that which 
subsists in a part of the Probandum §, in whose case there 
is no Homologue and which is concomitant with the Reverse; 


Var : P. 168. 


® The Benares Edition reads mud for nm. iet; neither is satisfactory ; the 
former gives better sense; but the syntax is not clear. 

t The worda enclosed within brackets in tho Benarcs Edition are not wanted, 

t NN of the Bib. Ind. edition is wrong reading. The correct 
reading is supplied by the Benares edition rd. 

§ In several places iu this para. the Bouares edition roads etarga but tbe 
original reading at the vory outset is Nee; aud ex-hypothesi every ono of 
these sixteen is NN. 3 | 
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e.g. ‘sound and mind are eternal“, because they are pro- 
ducts’ ;—(14) that which subsists in a part of the Probandum, 
in whose case there is no Homologue and which subsists in 
a part of the Reverse; e. g. the eye and cognition are eternal, 
because they are corporeal’ ;—(15) that which subsists in a 
part of the Probandum, in whose case there is no Homologue, 
and which does not subsist in the Reverse; e. g. ‘the 
bodyt is not without Soul, because (if it were) it would 
not be the receptacle of the sense-organg’;—(16) that which 
subsists in a part of the Probandum, and in whose case there 
is neither Homologue nor Reverse ;—e.g. All things are 
non-eternal becouse they are tncorporeal.’ All these sixteen 
kinds of Probans, subsisting as they do in N a part of the 
Probandum, are all fallacious, | 


The following are the sixteen kinds of Probans not sub- 
sisting in the Probandum (the third group of sixteen men- 
tioned in the Tcet, bottom of p. 165) :—(1) that which does 
not subsist in the Probandum, and which is concomitant with 
the Homologue and the Reverse; e.g., ‘the Earth is non 
eternal, decause it is tnodotous’;—(2) that which does not 
subsist in the Probandum, which is concomitant with the 
Homologue and subsists in a part of the Reverse; e. g. 
Sound is non-eternal, bacause it is not audible’; —(3) that which 
does not subsist in the Probandum, is concomitant with the 
Homologue and does not subsist in the Reverse f; e. g. Sound 
is a thing (i. e. a Substance, a Quality or an Action), because it 
is inaudible and is possessed of a generality 35— (4) that which 

© The reading ed would make the reasoning quite valid, which it is not. 

t The reasoning with the term wc body is invalid; if it were ‘ ] ., 
living body , it would make it valid. 
t N NN: and facwgfe, both readings will suit here; but the Jatparya favours 


§ If mere inaudibility were put forward, that would apply to Generality ete, 
also, which are not ‘arfha’; so that the Probans, in that case, will not bo fe N f 
hence the further qualification of possessing generality is added; which excludes 
Generality and the rest, which have no generality at all.—Zda{parya. ‘Fhe name 
art ha applies to Substance, Quality and Action’—says the Vaishégika Sütra 8-2-3, 
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does not subsist in the Probandum or in the Homologue, and 
which is concomitant with the Reverse; e. g. Sound is a 
thing, because it has no generality ’;—(5) that which does not 
subsist either in the Probandum or in the Homologue, and 
which subsists in the Reverse;“ . g. ‘Sound has a cause, 
becauss it io not a thing ‘;—(6) that which subsists neither in 
the Probandum, nor in the Homologue, nor in the Reverse; e. g. 
Sound is eternal, because it is d nonentily ';—(7) that which 
does not subsist in the Probandum, which subsists in a part of 
the Homologue and which is concomitant with the Reverse; 
e. 9. ‘Sound is intangible, because it is æ substance ’;—(8) that 
which does not subsist in the Probandum and which subsists 
in a part of the Homologue and also in a part of the Reverse; 
e.g. Sound has a cause because itis corporeal';—(9) that 
which does not subsist in the Probandum, which subsists in a 
part of the Homologue and which does not subsist in the 
Reverse; e. 9. Sound has a receptacle because it is visible’; 
this reasoning fulfulling the said conditions according to the 
doctrins\of the Vaishésikast ;—(10) that which does not 
subsist in the Probandum, which is concomitant with the 
Homologue and in whose case there is no Reverse; e. g. 
Sound is non-eternal because it is not audible’; this reasoning 
being urged on the basis of a particular doctrine (of the 
Sautrantikas, for whom nothing is eternal, whence no ‘Reverse’ 
in the said reasoning would be possible) ;—(11) that which 
does not subsist in the Probandum, which subsists in a part of 
the Homologue, and in whose case there is no Reverse; e. g. 
Sound is non-eternal, because it is cor poreul;— (12) that which 
does not subsist in the Probaudum or in the Homologue, and 
in whose case there is no Reverse; e.g. Sound is nons 
eternal, because it is a non - entity; — (18) that which does not 


fe is the correct reading; fawergfe would make this identical with (6). 

+ Tuis has been added with a view to meet the objection that Inherence is visible 
and yet without a receptacle, and so visibility is not non-subsistent in the Reverse. 
According to the Vaisbegikas however Inberence is not visible, being beyoud the. 
reach of the Senses, and knowable only by Inference (see Prashas{apd.ia, P. 329). 
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subsist in the Probandum, in whose case there is no Homo- 
logue, and which is concomitant with the 
Reverse; e. g. Sound is eternal because it ts 
inaudibls;— (14) that which not does subsist in the Probandum, 
in whose case there is no Homologue and which subsists in a 
part of the Reverse; ‘Sound is eternal because it is incorpo 
real’;*—(15) that which does not subsist in the Probandum, in 
whose case there is no Homologue, and which does not subsist 
in the Reverse; e. g. Sound is eternal because is is a non- 
entity; (16) that which does not subsist in the Probandum, 
and in whose case there is neither Homologue nor Reverse ; 
e.g. ‘ All things are non-eternal because they are non-entities! 
All these sixteen, not subsisting i in the Probandum, are Falla- 
cious Probuns. 


“Tt has been said above (p. 166, 1. 1), that the two 
groups of sixteen will afford 64 varieties,t through the 
diversity caused by either the qualifying factor or the quali- 
fied factor being unknown [when the Probans is stated in a 
qualified form];—now how does this come about?” This 
comes about from the fact of both the concomitant and the 
non-concomitant Probans being stated in a qualified form; that 
is to say, the sixteen that are concomitant with the Probandum 
(the first group of 16 described xbove) and also those that subsist 
in part of the Probandum (the second group of 16 described 
above),—these 32 become 6 when we take into considera- 
tion the diversity caused by the fact of either the qualify- 
ing factor or the qualified factor being unknown. Ok 
these we shall give examples of the concomitant Probans 
first—(1) ‘Sound is non-eternal, because being undenot- 
able it is knowable’; where the qualifying factor (being 
undenotable) is unknown (sound being known to be something 

The Benares edition reads em for ee; and (15) bas dropped out 
of the Bib. Ind. edition. It is supplied by the Benares edition thus ru. 


c fu: fue: fire: eM. 
t The Bib. Ind. reading is corrupt. The correct reading is sepplied by the — 


edition cf for ‘que: fan’, 
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quite denotable by words);—(2) ‘Sound is non-eternal because 
being knowable, it is undenotable’; where being undenotable 
is the qualified factor and is unknown. Woe can find similar 
varieties ia regard to every one of the 16 Probans concomitant 
with the Probandum; and the same examples will serve in 
both cases (by reversing the qualified and qualifying factors, 
as justshown). As examples of similar varieties of the Pro- 
bans that subsists in a part of the Probandum, we have the 
following: (I) Earth, Water, Fire, and Ak&sha are non-eter- 
nal, because being undenotable they are inodorous, where the 
qualifying factor (being undenotable) is unknown; — (2) the 
same, Earth ete., are non-eternal, because being inodorous they 
are undenotable’, where ‘ undenotability is the qualified factor 
and is unknown. Similarly with all other Probans subsisting 
in a part of the Probandum, 

Similarly we may trace the 64 varieties due to the diversity 
oaused by the fact of the qualified or the qualifying factor 
being inapt Z. 9., Sound is non-eternal, because being a 
product tt is knowable’ (where the qualified factor, knowadility, 
is inapt, being absolutely incapable of proving what it is put 
forward to prove], and ‘Sound is non-eternal, because being 
knowable it is a product’ [where knvwability is the qualifying 
factor, and is inapt], Similarly with every one of the 
examples. 

Similar 64 varieties would be available, due to the diversity 
caused by the qualifying or the qualified factor being doubtful ; 
e.g. ‘this is the peacock’s sound, because while containing 
the sadja and the other notes of the musical scale, it does not 
consist of distinct letter-sounds,’ [where the qualifying factor, 
the presence of the other notes besides gadja, is doubtful, 
the peacock’s voice being held to consist almost entirely of 
the gadja note alone]; and this is the peacock’s sound, 
because while nol consisting of distinct letter-sounds, it contains 
the gadja and other notes of the musical scale’ [where the 
‘presence of the other notes is the = e which is 
doubtfal ]. e : 
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The (8 times 64, 192) instances enumerated above are those 
in which both parties admit of the unknown and doubtful 
characters of the qualifying and qualified factors entering into 
the nature ot the Probans subsisting in the Probandum. Those 
instances again where oaly one or the other of the two parties 
admits of the unknown character, will be 128, made up of those 
that are concomitant with the Probandum and those that are not 
concomitant with it (subsisting in only a part of it)“. The 
same 64 varieties again become 192 (8 times 64) through tho 
diversity caused by—(1) the fact of the qualified and qualify- 
ing factors being not co-existent, (2) the fact of the qualified 
and qualifying factors being doubtful, and (3) the fact of the 
qualifying and qualified factors being inapt. Again there are 
123 varieties caused by the diversity due to the qualified and 
the qualifying factors having unknown substrata,—unknown. 
to one or to both parties, These again, as before, lead on to 
another group of 192t. For example—‘ This place is fiery 
because it is smoky’ [where the qualified factor, tha place, is 
held by both parties to be not the substratum of fieriness$] ; 
and ‘the Soul exists because it has the qualities of Desire and 
the rest’ [where the Sou/, as the substra- 
tum of existence or of the qualities, is not 
accepted by one of the parties, the Bauddha or the Vedäutin, 
for instance. | 


Var: P. 170. 


Following is an instance where the qualifying factor is 
inapt, not-concomitant and unknown :—‘ Sound is non-eternal, 
because while following after effort it is a product’ [ where the 
qualified factor, deing a product, is itself apt to prove non- 
eternaliiy, and the qualification following after effort’ is 


* qaot MN would be 132; but as the number will be only twice 64, the 
Tafparya rightly interprets it as 128, expounding the 8 qfwod 

as thirty less than 2°, 

t A whole line is wanting in tho Bib. Ind. edition—after aN: —Y.wnfege 
aravaga faga H ana & yt: geda greed wae 

t It having been shown above (Text, P. 52) that what is proved by the Inference is 
not the place as being flery,— but the Fiery Place. 
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entirely superfluous, and hence inapt].* The following is an 
instance where the qualified factor is not-concomitant, and 
inapt :—‘ Sound is non-eternal, because while differing with 
the difference in its cause, it is apprehended.’t 7 

The following is an instance where the qualified factor is 
not co-existent :— * Primordial Matter exists, because there is 
uniformity among its diverse modifications’{ The following 
is an instance where the qualifying factor is not co-existent— 
‘The words colour, taste, odour, touch and sound have 
denotationus entirely different from that of the word sandal, 
beeanse, while not bearing (to the sandal,) the relation of 
compound and component, they are referred to by means 
ok that word’.§ The same reason when stated inversely 

affords the instance of the non-existent qualified factor. |} 

An instance where the Probans put forward is actually 
known to be otherwise, we have in the following argument 
as put forward by others (the Mimansakas)—‘ Word is 
eternal, because it is repeated (by several persons).“ [Where, 
as a matter of fact it is known that repetition proves, not 
only eternality, but non-eternality also, as will be shown 
below, in Adhyaya If}. The following again is an instance 

© The same reasoning, when stated inthe form ‘because while being a produet, 


it follows after effurt’, would also be an instance of the qualified factor being inapt 


etc., etc. 

+ ‘Being apprehended’ is the qualified factor ; and as it belongs to eternal things 
also, it is inapt, unable to prove nen- sternality, which 1s proved by the other character, 
of ‘differing with difference in the cause’, 

£ What is meant by this reasoning is that every modification of matter—in the 
shape of the several things of the world—shows this uniform character that it is of 
the nature of pleasure, pain and stupefaction. The fallacy of this lies in the fact 
that the ‘uniformity’ found in the modifications is put forward to prove the existence 
of Primordial Matter; so that the Probans is ina substratum other than that of the 
Probandum.—T4f{parya. 

§ Wehave the assertion ‘colour &c. of the sandal’, which ‘shows that the things, 
colour &. , belong to the sandal and are not its component parts. So that the absence 
of this relation subsists in the hinge, colour &.; while what are referred to by means 
of the word sandal’ are the words * colour’ 40. 

| i. ¢. when stated in the form because while they are referred to by means of 
the word sandal, they do not bear the relation of compound and component.’ 
Vp to this, we have had 882 varieties. 
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where the qualifying factor is doubtful and unknown—‘ This 
place is fiery, because while being smoky it gives light, 
this reasoning being urged while the presence of smoke is 
merely suspected.“ When the same reasoning is put forward 
inthe inverse form (‘because while giving light it is smoky ’) 
we havo an instance of the doubtful qualified factor. 


Thus then we find that the doubtful, tho unknown, and 
the non-concomitant, (which have beon shown to be 32 in 
number) become sixty-four, through the diversity caused 
by its being unknown to both or one of the two parties. t 
And these, by the computation indicated above, make up the 
number 384. The same number we have in connection with 
those Probans that are known to be otherwise. The same 
computation applies to those in whom the qualifying factor 
is contra/lictory, and also to those in whom the qualified factor 
is contradictory. Aad examples of these are to be found 
under the Viirfika dealing with the individual Fallacious 
Probans (on the next five Sitrds), and may also be observed 
by the student himself. 


Thus then, by the several computations detailed above, 
the number of Probans, right and wrong, through due dis- 
tinction being drawa between the diversities attending the 
qnalifying and qualified factors, comes to be 2032. And if 
we take into consideration the diversities due to being unknown 
and other defects of the Probaus, the variety becomes 
innumerable. As for the Probans not subsisting in the 
Probandum, inasmuch as they are absolutely non-existent (in 
the Probandum) they could not be qualified by any qualifica- 
tions; and as such they are not mentioned under the defects 
attending the qualified and qualifying factors. 

©The Tafparys reads Nut fr for yatfer® which is found in both editions. 
The translation follows the reading of tho Ta{parya. 
| F The reading in both editions is corrupt. The translation is in accordance with 
the explanation given by the Pafparya, in the following words erfurt 
N NN ewereercifeger wy-eigtatrs. | 
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Thus have been described in full detail those Probans 
that are concomitant and non-conconitant with the actually 
existing Probandum. Of these the sixteen 
principal varieties of the ‘unknown’ Probans 
are such as do not subsist in the Probandum. The Inconclu- 
sive Probans have only six main varieties; among those 
concomitant with the Probandum, the number of the Con- 
tradictory Probans is only four; and the last of them, subsist- 
ing in every possible Probnudum, is tou universal. The other 
Pallacious Probans, which are Unknown, Inconcluaive and 
Contradictory, are, each of them, diversified through being 
non-concomitant and unknown; and the examples of these 
are to be found among those we have already cited. 


Var: P. 171. 


Some people assert that the Inconclusive Probans is the 
same as that which is not unconcomitant with the con- 
tradictory. But this is not right; simply because it is an 
impossibility; we have already explained that ‘ avyabhi- 
chara’; absence of non-concomitance, is not possible in refer- 
ence to two contradictory things (i. o. nothing can be con- 
comitant with two contradictories). If however we do admit 
of such concomitance, then the number of varieties of such 
a Probans becomes 25; there are five Probans; and each of 
these being opposed (or contradicted) by similar and dissimi- 
lar Probans, give rise to five pentads. Examples of every 
ono of these twenty-five varieties are not possible; hence they 
are not illustrated. 


. * Tha Benares edition reads dfHανrν ft wesrearfegittx H 
The passage as read in the Bib. Ind. edition would mean — the other Fullacious Pro- 
bans, which are Iuconclusive, become, diversified through being non-cuncomitant— 
contradictory and well-known-non-conoomitant’. The former reading is decidedly 
better, 

t The ‘five peatades ars thus explained in the 7a{par ya :—There are two kinds of 
the universal affirmative Probans, that which is concomitant with the Homologue 
and that which is not so concomitant; the negative Probans is only one; and the 
positive-negative Probans is of two kinds, that which is concomitant with the 
llemologue and that which is not concomitant with it. These five aro opposed by 
similar and dissimilar Probans ; é.¢., the universal afirmative Probans is contradicted 
by another universal affirmative Probaus; as also by the other four kinds; similarly 
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Such are the Fallacious Probans, whose varieties have 
been briefly described as above; and with a view to include 
all these varieties, the Author has put forward the Sūtra, which 
sets out the divisions of the Fallacious Probauns. We find 
that the fact that the number of Fallacious probans is five is 
implied by the definitions provided (in the next five Sitras) ; 
i.e. that the number of Fallacious Probaus is five is clearly 
indicated by the five Sütras that propound the definitions of 
the five Fallacious probans; so that the present Sūtra, if it 
were simply meant to restrict the number to five, would be 
entirely superfluous.” It is certainly not superfluous ; as 
all that the definition doesis to differentiate (a thing from. like 
and unlike thiogs); that is, all that the definitions (provided in 
the next five Sdtras) do is to differentiate the Fallacious 
Probans from one another; and they do not restrict the num- 
ber to five; the definitions do not indicate that the number of 
Fallacious Probans is five only. 


Sortera (5). 
The Inconclusive Probans (1). 
Bhasya. 
[P. 51, L. 11 to P. 52, L. 5). 
From among the aforesaid five Fallacious Probans— 
“THE lnconctusive® IS THAT WHICH is TAINTED 
BY INDECISION .—Si. 5. 
The term ‘ vyabhichara’, ‘indecision’, means non-fizity on 
any one point; and that which is accompanied by this ‘indeci- 
sion’ is the ‘indecisive’. As for example, in the reasoning 


with each of the other four kinds; so that with each of the five there are five costra- 
dictories ; thus giving the number 25, which is the number of those that are cuncomi- 
tant with oontradictories. 


“The term, eis explained by the NN as follows—‘ , 
qregey wivarnrwes ay ‘qed’ afwacend efeqgfa € waren: | weve: e:“. 
RN Ar firan: w TEPE :— says the Bhdgya below (P. 62,1. 4). On this 
Sa. the d fp remarks that the terms ‘inconclusive’ and ‘indecisive’ boing 
synonymous—which is the term defined and which the defining term should var 
with the student. If he knows the meaning of ‘inconelusive ’ and not that of ‘ indedi- 
sive then the latter shall be for him the defaed term, and the former the detining 
term, and so rice versa. 

fi. E, When a Probans is found to be concomitant with neither the proban- 
dum only, nur the negation of the probandum only,—but with both—then it is said 
to be ‘tainted by vyubhivhara or indecision’. 
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‘Sound is eternal, because tt is intangible,—the jar which is 
tangible has been found to be non-eternal,—and Sound is not 
tangible,—therefore, being intangible, Sound must be eternal’, 
—we find that the character of tntangibility has been put 
forward as proving the character of noneelernulity; while as a 
matter of fact the two characters do not bear to each other 
the relation of proof and proved (Probaus and Probanduw); 
[as all non-eternal things ure not tangible, e.g. Buddhi is 
non- eternal and yet it ig intangible]; for we find that the 
Atom is tangible and yet eternal“. If the Soul and such 
other things (which combine elernwlity with intangidility) bo 
cited as the instance (supporting the reasoning), then,—inas- 
much as the Probans has been defined (above, in Sd. 1-1-34) as 
‘that which establishes the Probandum through similarity to 
the instance ’,—‘ intangiblity will have to be regarded as the 
Probans; and this would be found to be not necessarily con- 
comitant with eternalily,—e. g. in the case of Buddhi, which 
is intangible and yet non-eternnl. So that in both kinds of 
instance [in that of dissimilarity, in the case of jar cited 
before, which is tangible and non-eternal,—and in that of simi- 
larity, as in the case of Soul, which is intangible and eternal], 
there is ‘ indecision’, non-concomitance, (between intangibility 
and non-etsraality); and thus they cannot be accepted to be 
related ad probans and probandum; and thus, not fulfilling 
the conditions of the Probaus, what is cited in the above 
reasoning cannot be a true Probans. 


[If the term CHEAR :' be taken as embodying the defi- 
nition, and ‘asafaare: as the term defined, in that case the 
word SARTR :, should be explained as follows:] — lu the rea- 
soning cited, eternality is one anta’, point, and ‘non-eternality’ 
is another one an, point; that which subsists in—is con- 
comitant with—vne point would be ‘@kanta’, one-pointed ; 
and the contrary (that is not concomitant, with one) would be 
‘anaikan{a’, not one - pointed; as this would be concomitant 
with both (the Probandum, eternality, and its contrary, 
non-eternality).t 

Var ika on Safra 5. 
CP. 171, L. 16 to P. 178, L. 16]. 
From among the aforesaid five Fallacious Probans, the 
Inconclusive is that which is indecisive—says the Bh. The 


So that we cannot deduce intangibility from etsrnality. 
+ In this case the definition of this Fallacious Probans will be ‘that which is 
itively or negatively concomitant with (i. e. Whose presence or absence is concomi- 
tant with) both, the probandum as well as tbe reverse’;and this will be a true defini- 
tion, as serving to exclude all the other Fallacious Probans, the Contradictory eto. 
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term eanfa means that which is fixed on one point (@kasmin 
ante niyaf ak). 

s What is tndecisiveness ?"’ . 

Indecisiveness consists in the Probans subsisting in 
the Probandum, in the Homologue and also elsewhere; 
hence that Probans is called ‘indecisive’ which, while 
subsisting in the Probandum and its Homologue, sub- 
sists in other things also; and such subsisting constitutes 
‘indecision’ (or non-concomitance, with the Probandum), In 
connection with every individual thing, except Knowability 
(which belongs to all things), there are two aspects (positive 
and negative); e. 9. eternality '—‘non-eternality ’, ‘pervading’ — 
‘non-pervading’, and so on; and if it is found that what is 
put forward as the Probans applies toboth these aspects, it is 
called ‘ Inconclusive.’ 

- [The Bauddha urges the following objection}:— 

“The term ‘ inconclusive’ being a negative term (noc- 
conclusive), does the negative particle con- 
note Paryudasa, exclusion (so thut not- con- 
clusive’, denoting eaclusion of something, which implies 
the inclusion of others, stands for that something positive, 
which is other than conclusive)? or merely prasajyapratisédha, 
preclusion(so that ‘non-conclusive,’ denoting mere preclusion 
which does not imply inclusion, stands for a simple negation or 
non-existence, the absance of the conclusive) ?* What does 
this mean?’ It means that if eaclusionis meant, then every 
Fallacious Probans can be called ‘Inconclusive’: If ‘Inconclusive’ 
stands for what is non-conclusive, then every kind of Fallacious 
Probans becomes included in the term; [as it is only the true 
Probans that is ‘conclusive ’, every Fallacious Probans would 
be not-conclusive]; and this would mean that there is only one 
kind of Fallacious Probans (the Inconclusive). If, on the. 
other hand, the negative particle means simple preclusion or 
non-existence, the term ‘inconclusive ’ would mean the non- 
existence of the conclusive; and certa®aly this non-existence 


Var: P. 172. 


© Asa rule, in negative compounds the former connotation is accepted. 
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could not stand for indecision or non-concomitance [as concomi- 
tance and non-concomitance are properties belonging to posi- 
tive things; and they can never subsist in m re non-existence, 
which, by its very nature, is something with egard to which 
nothing can be predicated]; so that in this case it woud be 
wrong to call any Fallacious Probans ‘ inconclusive.” > 


Our answer to the above is that we do not admit the view 
that the negative particle (in ‘Iuconclusive’) connotes eeclu- 
sion; we hold that it connotes Preclusion. But Preclu- 
sion (implying only non-existence of certain things) would 
be mere negation (with regard to which nothing could 
be predicated).”  Non-existence is not mere negation; as 
it serves to qualify a positive character; the term ‘ incon- 
olusive means that character which is possessed of this quali- 
fication that it doesnot subsist in only one aspect of a thing; 
where the non-sudsisting appears as a definite qualification of 
the character ; and as such it cannot be regarded as a mere 

‘negation ; as a matter of fact, no relation of qualification and 
qualified ‘can belong toa mere negation ;no mere negation 
could ever be spoken of as ‘subsisting in one aspect of a 
thing or not subsisting in one aspect of the thing.’ Why 
so? Because we find this true in the case of the negative 
compound ‘Non-Brahmana’; in this compound word non- 
brihmsna’ we find that the negative particle connoting 
preclusion, serves to preclude what follows in the next term 
(‘brahmana’) ; and certainly it does not signify mere negation; 
and exactly similar is the case with the term under considera- 
tion (‘Inconclusive’, wbich also is negative compound. $ 

+ For a discussion as to the signification of the negative particle, our reader is 
referred to the writer's Prdbid bara Mimazed, P. 237. | 

In connection with this discussion the Tafparya makes the following observa- 
tion: The orthodox Naiyayika view is that the negative particle ina negative com- 
pouad always connotes exclusion; and this. also is the most reasonable view. But 
the answer given bythe author of the Värtika to the Bauddha objection is put 
forward in the other way, because the Bauddha himself is very fond of preclusion, 


and employs this to oritioise b everything; so that our author, in order to make his 
answer all the more effective, offers it on the basis of the BDaugdha’s own view, So 
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The example of the ‘Incouclusive’ Probans (cited in the 
Bhagya) is— Sound is eternal, because if is tangible.’ [When 
Sound is called asparshavdn, the possessive affix in this 
term is explained as ‘shabgasya asparghafbam, where] the 
Genitive ending (in shabd i) indicatesa difference between 
‘Sound’ and intangibility’). Now what is this (‘intangibility’ 
as different from‘ Sound’)? ‘The ‘intangibility’ (of Sound) 
may mean either that it enjoys its own existence while not being 
the receptacle of tangibility, or that it is related to existence 
while not being the receptacle of tangidbility;—in both cases 
it would be something different from the Sound itself; so that 
the Genitive ending would bs fully significant. ‘ How can 
this be? [How can the meaning of ‘intangibility’ be as ex 
plained ?]“ It must be accepted to have the said meaning, 
on the ground that the term ‘intangible’ is used when 
the said idea is present, and it is not used when it is not 
present; that is to say, when a oertain thing enjoys its exis- 
tence while being tangible, the term ‘intangible’ is not used 
with regard to it, — nor is it asad in connection with what is an 
absolute non- entity; it is used however in connection with 
a thing which enjoys its existence while being iniangtdle. 
And further, we can learn the exact meaning of the term 
‘intangible’ by following the exact signification of the 
sentence that expresses the same idea; and we find that the 
word ‘intangible’ means exactly what is meant by the sen- 
tence ‘the thing is related to existence while not being the 
receptacle of tangibility °. [So that it is clear that we may 
take the term intangibility in either of the two senses 
mentioned above]. 

[The Bhagya, p. 52, 1. 4, has indicated the possibility 
of the Sūtra being interpreted in such a manner as to make 
that what our text means is that ‘evon admitting your view that the negative coin- 
pound connotes preclusion, we hold that what is precluded is not a more insignificant 
non- entity, but a positive entity qualified by the non-existence of another positive 
entity’. 
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‘ savyabhicharah’, ‘indecisive’, the name of the thing defined, 
and to take the term ‘anatkantikuh’, ‘inconclusive’, as 
` embodying the definition; the Opponent takes objection to 
this]—‘* The transference (of the term ‘inconclusive ’, ‘ anai- 
kanfikah’ to the position of the definition) is not possible; 
as it would not be proper. [If you define Suvyadhichara as 
‘ anaikdntika’, your definition being in the form ‘the Indeci- 
sive is that which is inconclusive’, then there would be this 
difficulty that] as a matter of fact the term ‘inconclusive’ 
has nowhere been explained, with the help of which expla- 
nation we could understand the exact nature of the Indeoi- 
sive’ Probans. So that it is not right to dofine the Indacisive 


Probaus by the word inconclusive ’. ” 


Such a definition woald not be at all improper, we reply; 
as what is meant by the term ‘inconclusive’ 
is known from ordinary usage; there is need 
for an explanation, in a scientific treatise, of only such things 
as are not known from ordinary usago ; it would be absolute- 
ly futile to provide explanations of things that can be known 
from ordinary experience; and we know it from ordinary 
experience that the word ‘inconclusive’ signifies that which 
subsists in both aspects of a thing, Ik you think that it 
is improper to make use of terms that have not been. explain- 
ed in the treatise itself, then it would become necessary to 
provide adequate explanations of such ordinary words as 
‘pain’ and the like! The conclusion thus is that the view 
expressed by the Bhagya is quite reasonable. 

‘¢Such a definition as has been propounded in the Sūtra 
would not be a correct definition, as it would not be compre- 
heusive.” 

What you mean is that the definition of the 
Inconclusive Probans provided by the Safra does not include 
all kinds of Inconclusive Probans,—such for instance as the 
Too Spectfic Probans [which, as subsisting in neither of the 
two aspects of the Probandum, could not be said to subsist in 


Downloaded from https://www.holybooks.com 


var: P. 173. 


BHASYA-VARTIKA 1-2-5 545 


both aspects}*. But what you say is not right; as the 
foo Specific Probans is actually included in tbe defini- 
tion. “How?” (When we speak of subsisting in both 
aspects, we mean subsisting either positively or negatively ; 
i. e. what is meant is that when it is found that tlie Probans 
put forward is such as can either be affirmed or denied in 
reference to both aspects, i. e. to the Probandum as well as its 
Reverse, it is called ‘inconclusive’; and certainly]the Too 
Specific Probans also, when taken negatively, is actually found 
to be such as has its negation common to both aspects ; and 
thus is capable of being called Inconclusive ’. 


Some philosephers have included the ‘Neutralised’ Probans 
under the ‘Inconclusive’. They argue thus— An example 
of the Neutralised Probans we have in the reasoning— 
‘The Soul is non-eternal, because it is something 
different from the Body’;and here we find that Difference 
from the Body is something that subsists in eternal as well 
as non-eternal things (e. 9. in the Atom and in Buddhi); 
and thus it fulfills the conditions of the ‘ Inconclusive’ 
Probans.” Those philosophers have failed to grasp the 
exact signification of diversity of definitions and diversity 
of examples; when we assert that the Inconclusive is that 
which is indecisive’, we provide a definition of the Inconolus- 
ive or nou-concomitant Probans; and if the characteristics 
mentioned in this definition were found’ in the Neutralised 
.Probans’, then alone could the defiuition be said to ba too 
wide, (as including a fallacious Probans other than the 
Inconclusive); but the fact that a certain example of 
the Inconclusive Probans is found to fulfil the conditions 
of some other kind of Fallacious Probans, does not 
An example of the Too Specific Probans we have in the reasoning = the Earth is 
eternal, because it is odorous ;’ here it is found that odorouenees would fulfil the 
conditions of the definition if it subsisted in both eternal and non-eternal things; as. a 
matter of fact it subsists in neither ; as belongiag to Earth alone, it subsists in no other 
eterna] or non eternal things. 
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constitute a defect in the definition of the Inconclusive’ 
Probans; as the only circumstances that make a definition 
defective are—the non-inclusion of what is meant to be 
defined and the inclusion of what is not meant to be defined; 
and certainly neither of these defects is shown (by the fact 
of a certain concrete example fulfilling the conditions of 
more than one definition) *. In this connection it would be 
well if you looked into the definition of the ‘Neutralised’ 


Probans, which follows later on, 


Sutra (6). 
The Contradictory Probans (2). 

A CERTAIN DOCTRINE (OR VIEW) HAVING BERN 
ACOEPTED, THE PROBANS THAT IS OONTRADIOCTORY 
TO IT IS VALLED THB CORA DICTORT. — (Sd. 6). 

BaAsya. 
[P. 52, L. 7 to L. 16.] 


The term ‘ fagrirodhi’, ‘contradictory to it’, means that 
which contradicts it, i. e. that which contradicts (sets aside, 
renders impossible ) the doctrine that has been accepted. 
E. g. When tho author of the Yogabhasye on Yogasūțra ILI-13 f 
makes the two statements] — This world, being a modifica- 
tion, ceases from manifestation, because its eternulity is 
denied ’—and—‘ Even when thus ceasing, it continues to exist, 
because its utter destruction is denied,’ Here we find that 
what the Probans in the former reasoning—‘because its 
eternality is denied ’—means is that no modification can be 
eternal’; and this is certainly contradictory to the doctrine 
enunciated in the second statement, that ‘even when ceasing, 
‘the modification continues to exist.’ “How?” Well, 
the manifestation ’ of a thing is only the attaining of existence, 
and ‘ ceasing’ ia falling off; so that if the modification, when 
fallen off (apēța, ceasing) from its existence (vyak{eh, from 
manifestation), does ‘continue to exist’, then it is not pos- 
sible to deny its eternality ; because the very fact that the 
modification continues to exist even after manifestation 


© i WUT is tlie read: ug in both editions; the Benares edition puts tho W within 


brackets; but without the W the sentence remains incomplete and meaningless. ` 
t In Moya on Zu. 5-2-4, ‘is contradicted’ has been explained as is rendered 


impossible’. 
ý t The real words of the Aru are N N. N fem &c. as quoted in the 
arli j | | 
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should constitute its elernality ; and ‘ denial of its eternality’ 
should necessarily imply the possibility of the modification 
falling off from its existence; as it is only what actually falls 
off from existence that has been found to be non-eternal ; 
while that which still exists does not fall off from existence 
‘so that continuing to exist’ and falling off from existence’ 
are two mutually contradictory concepts; and as such can 
never co-exist. Thins it is found that the Probans put forward 
(‘denial of eternality’) actually rejects the very doctrine (of 
continuity of ecistence) on whose basis it is put forward.“ 


Varlika on Sa. 6. 
LP. 173, L. 18 to P. 175, L. 3. 


A certain dectrine having been accepted, the Probans contra- 
dictory to it is called * Contradictory ’—says the Sūtra. Now 
what is the real meaning of the Satra? Its meaning is that 
the Contradictory Probans is that which is contradictory to 
something that has been admitted. When thus interpreted, 
it includes all the different kinds of the ‘Contradictory Pro- 
bans’ which would otherwise remain unnoticed; that is to say, 
the definition is made to include alt the general kinds of the 
Coutradictory Probans; as thus interpreted, the definition 


° There is a marked difference between the 1 8 9 ll account of the Contradictory 
Probans and that given by the later Logicians. it is clear froin the Bhasya that what 
is meant is that the Probans is contradictory to some doctrine that its propounder has 
already accepted. The later Logicians define it as tha: which proves the contradictory 
of the proposition which it is put forward to prove. The earliest mention of this later 
view is found in the Varfika, which pute it forward ag an alternative explanation of 
the definition given in the Sitra. The words of the Sa¢ra afford directly the mean- 
ing assigued to them in the Bhagya ; but how the words may be made to yield the 


later view is thus explained in the weragufeace—arfert warn fee HN HN 


af ff NN wegtes—wyer—aygeere nye: afg? aN NN 
paty: farg: [when the opponent repeate the view he is going to refute and then 
prapounds the refuting reason, this reason is contradictory] WAST TWN w 

dr mr ng Qt egar ref Wg: [That which really happens 
to prove a conclusion contrary to what it is meaut to prove]. The former of these 
two explanations is not right ; the latter oe the generally accepted view. 

The Parishudghi thus distinguishes ‘ Virogha’ from ‘ Apasitdhanta’—‘ We have 
Apasiddhanfa wheu the astertion wade goes against what the speaker himself has 
declared previously on the basis of a more authoritative pramina; while there is 
Virodka when the assertion itself contains within itself the elements of contradiction, 
when one part of it asserts one thiug aud another part a totally coutradictory thing.’ 
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means ‘that which contradicts or sets aside an admitted fact, 
and that whichis contradicted or set aside by an admitted fact’.® 

“In that case [if the Probans is ‘ Contradictory’ when 
it sets aside or is set aside by an admitted fact], there 
would be only one kind of Fallacious Probans’, the Con. 
fradictory only [as all the five kinds fulfil the conditions 
herein laid down as pertaining to the Oontradictory].” 

It is quite true that the Contradictory Probans is the 
only one kind of Fallacious Probans. The 
fact is that all the varieties of Fallacious Pro- 
bans are included in the common name Contradictory ’, on 
the ground of every one of them having the common character 
of being ‘contradictory’ in the above-mentioned sense (that it is 
set aside by or sets aside an admitted fact); but though similar, 
they are subdivided into five sub-classes; just as though all 
things are included in the name ‘knowable’, yet they are 
divided into sixteen classes. In that case the Contradic ury 
itself should not be mentioned (as one of the five sub-class- 
ses) It would not be right to omit it 4; as it is necessary 
to mention that also for the purpose of indioating the special 
features of what has been comprehended in a general way; 
just as in tho case of knowable (where knowable is men- 
tioned as one of the 16 classes also); (the special feature 
meant to be indicated is that) while the other four kinds of 
Fallacious Probans, the Znconclusive and the rest, have a 
two-fold character—that of being contradictory and that of 
being inconclasive, or mistimed, or the rest,—the Oontrud iotory 
has the single characteristic of being contradictory only; so 
that being of a kind different, in this respect, from the other 
four, it is necessary to mention it separately; just as in the 
common expression of frinolapa’ [where though the ulapa’, 
soft grass, is already inoluded in fripa’, grass, yet it is men- 
tioned apart from the latter because it is distinguished from 


©The Tatparya adds—That which so sets aside or is set asido, either in itsown 
forin, or in its character of Probaus. That is either the Probaus that is put forward 
embodies in itself a conception. opposed to an admitted fact; or it, asa Probans, 
proves a conclusion that is opposed to au admitted fact. 
F The Bib. Ind. edition omits W Y GACY’ which is necessary. 
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the other kinds of grass by being soft]. Thus then, inasmuch 
as the Inconclusive and the other three Fallacious Probans 
fulfil a two-fold condition, it is only right that they should 
have a two-fold name (‘Inconclusive-Contradictory ’, ‘ Mis- 
timed-Contradictory’ and so on) ;. g. the Inconclusive 
Probans is ‘inconclusive’ because it subsists in the Proban- 
dum, and also in its Homologue and its Reverse, and it is 
‘contradictory’, as it makes impossible the form of the 
Probans as it puts it; and similarly with the other three kinds 
of Fallacious Probans. 


The example (cited in the Bhägya, of the Contradictory 
Probans) is—‘ This threefold world ceases from manifestation, 
because of the dental of its elernality’,—‘ though ceasing, it 
continues to exist, because of the denial of its destruction; 
here we find that the ‘ denial of destruction ’ (put forward 

in the second statement) implies that the elernality of the 
world is an admitted fact“; and this is ‘contradicted’ 
by the ‘denial of eternality ’ (in the first statement) ; so that 
the two statements are found to nullify each other; and 


this nullification 1 each other constitutes their ‘ contradic- 
tion.’ f 


© The fart is wrong; there should be no W 

t It might be urged agaiust this view that the Probans denial of eternality, in 
contradicting the ‘denial of destruction’, contradicts a doctrine laid down in tue 
Shastra of the Sankhyas ; ani as tho authority of the Shastra is unimpeachable, the 
said Probans may be said to be annulled by the more authoritative statement of the 
Shastra ; so that this should be an instance of the annulled, rather than of the contra- 
dictory,Probans. This is the objection that is sought to be met by the Vartika by 
indicating that the two statements are ‘contradictory (and not annulled) because 
they upset each other, and there is no upselting of only one by the other (as there is 
in annulment). That is to say, when a Probans is found to be rejected by a more 
authoritative proof, then alone is there an‘ annulment’ of it; while in the two state 
ments in question, neither is really more authoritative than the other ; both are found 
in the Shdefra ; so that there ia no superiority and inferiority ; both are of equa! 
authority; and hence they upset each other; wherein lies their contradiction.—Taf- 
parya. It seems however that the Varfika does see sdme force in the objection that 
might be urged ; and therefore proposes another interpretation of the definition ; and 
it is interesting to note that it ia this second interpretation that has been accepted by 
the later Logicians. | 
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Or, the ‘ contradiction’ may Ba said to be that batween 
the Proposition and the Probans; i. e. when there is contra- 
diction bətween the Proposition and the Probans, we have what 
is called the ‘Contradictory’ Fallacious Probans. “But 
the ‘Contradiction of the Proposition’ has been dealt with 
separately, among the Clinchers ; where then could it appear 
as a Fallacious Probans (as distinct from being a Clincher) ? 
For this reason it is not right to define the Contradictory as 
that wherein there is contradiction between the Proposition 
and the )’robans. ” Thereis no force in this objection ; 
inasmucb as the ‘contradiction’ subsists in both (the Pro- 
position as well as the Probans), we may speak of it as 
belonging to the one orthe other, according as we choose. 
When we speak of ‘ the contradiction of the Proposition and 
the Probans’, it is clear that the contradiction subsists in 
both; so that if we choose to speak of the contradiction 
(simply) as in the Proposition ft, then we call it the ‘contra- 
diction of the Proposition’ (which is mentioned among the 
Clinchers); while if we choose to spsak of the contradiction 
as in the Proposition by the Probans,—or in the Probans, by 
the Proposition—then we call ita case of the ‘ Contradictory 
Probans (which is mentioned among the Fallacious Probans) ; 
so that there is nothing wrong in making use of the two 
terms, ‘Contradiction of the Proposition’ and ‘ Contradic- 
tion of the Probans . As an example of ‘ Contradiction 


© The exainple cited in the Bh.isya will fit in with this definition also: ‘ ceases 
from manifestation ’ means tliat there is ceasing’ trom manifestation only, aud not 
from existence ; while ‘ denial of cternality’ implies cessation from existence, complete 
destruction; as what is meant by a thiug being no eternal is that it is liable to cease 
entirely from existence; and thus the‘ denial of eternality’, which is the Probans 
contradicts the Probandum, ‘ ceases from manifestation ’, 

t The reading of this whole passage is defective in both editions. The Bib. Ind. 
reads Nf@Wat in both places ; the Benares edition reads afewar in the first sontence 
and Sfewrar in the second. But from the explanations given by the Fafparya, it 
appears better to read fer: in both places. 

. la the first the contradiction subsists in the Proposition,—this contradiction 
being by any other part of the five factors of the reasoning ; it may be that the Pro- 
ition contains a contradiction in its own terms, or that it is contradicted by the 
Proban, or by the Example, or by any other well-ascertained fact ; so that the con- 
tradiction of the Proposit on is a very much wider term; as is made clear bythe 7'éf- 
parya on Su. 6-2-4 ;—while in the second, the contradiction is of the Proposition (it is 
true), but (particularly) ix the Probang and by the Probans. 
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of the Probans’ (where the contradicting is done y the 
Probans) we have the reasoning—‘ Sound is eternal, Jecause 
it is a product’ [where the character of being a product, which 

is admitted by both parties, as subsisting in Sound, and which 

is what is ascertained by Direct Perception, contradicts—i. e. 

renders impossible—the.Proposition that Sound is eternal]: 
an example of the Contradiction of the Proposition (where 

there is contradiction involved in the terms of the Proposition 
itself) we have in the reasoning where the Proposition is 
stated in the form— the ever-existent Soul does not exist“ 
[Here we have a Clincher, and not a Fallacious Probans] ;— 
as an example where there is contradiction between the Pro- 
position and the Probans [where the Probans not being one 
that is universally acknowledged, is not authoritative enough 
to render the Proposition impossible and absurd ; and both 
thus being of equal strength, there is mutual rejection] we 
have the reasoning—‘ Substance is something different from 
Quality, because no such different thing (differ- 
ent from the Qualities) is ever found to exist 
| Here also we have a Clincher, and not Fallacious Probans]. ¢ 
Another example of ‘ Contradiction of the Probans’ we have 
in the reasoning—‘there is no single entity, because the 
word entity is used in reference to a group, where the very 
use of the word group implies the edmission of the exis- 
tence of a single entity; as the group is certainly a single 
entity. t [This is a Fallacious Probans]. 


© The contradiction lies ia the literal signitication of the word An ; literally the 
word means the ever-evistent, being explained as a{@{i-s@ fatyéna varfaté. 

t This is precisely the example that hasbeen cited by the Bhapya untler Sd. 5-2-4, 
whers the following explanation is added, to show that no superiority attaches either to 
the Proposition or to the Probans. ‘If it is true that Substance is something different 
from Quality (as the Proposition puts it), then it is abeurd to say that nothing differ- 
ent from Colour and other Qualities is ever found to exist (as the Probans puts it); on 
the other hand, if it is true that no such different thing is perceived, thea it is absurd 
to say that Substance is something different from Qualities. — a 

t The point in which this second example of ‘Contradiction of Probans | differs 
from the former example —‘ Sound is eternal because it is a 3 —ie this: —the 
character of being · 4 pro luct is auch an universally acknowledged and hence authori- 
tative Probans tiiat it would render the Proposition of eternality absurd, even if it 
were (for the time being) not admitted by one of the two parties > as its truth can be 
easily brought home to hiin ; while the Probans in tlie second example because the 
werd entity is used in reference to a group —is one that is based entirely on usage, 
and as such cannot have its truth brought home to the maa not accepting that usage ; 
so that it would contradict, or render absurd, the Proposition, only if both parties 


acknowledged its truth. uſpuryu. 
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f Sntra (7). 
The Neutralised Probans—the Third Fallaci us Probans. 
Tae NEUTRALISED PROBANS is THAT WHICH IS 
PUT FORWARD TO ESTABLISH A DEFINITE coc 
SION, WHILE IT is. ONE THAT ONLY GIVES RISE To 
SUSPENSE (AND VASCILLATION) IN REGARD TO THB 
POINT AT ISSUB. 


Sutra (7). 
BRHISTI. 
LP. 53, L. 2 to L. 12.) 


The term ‘ prakarana’,‘ point at issue’, stands for the 
two opposite views on a doubtful question, neither of which 
is definitely ascertained ;—the ‘ chinta ’, ‘ suspense’, in regard 
to such point at issue, consists in that desire to ascertain the 
truth, that whole process of investigation, which, starting 
with the doubt, ends with the definitive cognition ;—now 
that Probans which really only gives rise to the said suspense, 
if put forward as leading to definitive cognition, does not 
differ (ig point of being doubtful) from the point at issue; 
as both sides would be equal (equally doubtful); and thus 
being similar to (sama) the point at issue (prakarana), it does 
not lead to any definite conclusion.® Example Sound 
is non-eternal, because we do not find in it the properties of the 
eternal thing; and we have found, in the case of such things 
as the Dish and the like, that what is not found to possess the 
properties of an eternal thing is non-eternal. 


© The two opposite views, which constitute the‘ point at issue’, have been here 
called ‘ prakarana’ in the sense that these views are what are made the probandum 
tada f vëna prakriyatz) by the two parties......The ‘suspense in regard to these 
views, is due to the real truth on the point being not known; e. g. when a inan puts 
forward the fallacious reasoning—‘ Sound is von- eternal becanse the properties of an 
eternal thing are not found in it’--the person to whom this is addressed falls into a 
suspense, as he does not find, iu Sound, either such properties as are invariably concomi- 
tant with e’ernality, or such as are inseparable from non-elernality ; having therefore 
hie doubts thus aroused, he proceeds to enquire and investigate. So that the urging of 
the novt-finding o 5 aa eternal thing, as brought forward to prove eterna- 
Lity,—while it leads only to a doubt as to eternality and non-elernality,—constitutes the 
Fallacions Probans called ‘ Prakaragasama ’......' Both ai. les would be equal '—i. e, 
just as the not finding of the properties of the eternal thing would indicate non-eternality, 
exactly in the same manner would the not finding of the properties of a non-elernal thing 
indicate elernality.........The explanation of the term as ‘ simelur to tha pain at issue’ 
(prakaranasya samah) is only by way of indicating what the etymology of the 
word nignities zit is not meant that similarity to the point at- issue constitutes the 
denotation of the term; in fact what the term really denotes is only being 
neutralised (having an opponent equally strong). — df parya. 
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That reasoning, in which what is put forward as the Pro- 
bans is the character that is admitted (by both parties) to be 
common (to the Probandum and its Reverse), is ‘equal to 
doubt (in not leading to a certain conclusion); and such a 
Probans, therefore, has been called Indecisive’;— in the 
case of the Pralaraꝝgasa ma], on the other hand, what gives 
rise to the ‘prakarana’, the point at issue, is (not Doubt, but) 
only that factor of Doubt which consists in the fact of there 
being found nothing which could favour either of the two 
opposite views; e. 9. in regard to the reasoning cited, 
we find that in Sound, properties of an eternal thing are not 
found, just as properties of a non-elernal thirg are not found; 
and this not finding of peculiarities favouriag either of the 
two views gives rise to ‘suspense in regard to the point at 
issue. How?” Because inthe contrary case (i. e. in the case 
of our finding peculiarities favouring either of the two views), 
there would bean end to the ‘ point at issue’ (one of the views 
being definitely ascertained); for example, if we actually found, 
in Sound, properties of the eternal thing, it would no longer be 
a point at issue’; or if we found in it properties of the non- 
eternal thing, then also it would cease to be a point at issue’. 
Thus then we find that, inasmuch as such a Probans gives 
rise to (lends support to) both the opposite views, it cannot 
lead to a definitive cognition in regard to either one of them.“ 


Vartika on Sn. 7. 
[P. 175, L. 6 to P. 176, L. 7]. 

The Neutralised Probuns is that which Se. Fa. —says the 
Sūtra; now the question arises— From what does the ‘suspense 
in regard to the point at issue arise? It arises, we reply, from 
the real truth not being known. Inasmuch as when the real 
truth in regard to a thing becomes known, all suspense 
with regard to it ceases, the conclusion is that what gives 
rise to the suspense in regard to the point at issue is the not 


# The difference between the Inconclusive and the Neutralised probans, as brought 
out in the Bhasya, is thus explained in the 5 Probans in the reasoning 
‘Sound is nom- eternal, because properties of an eternal thing are not found in it 
would be called ‘ Inconclusive’, only if the not- uding of the properties of a eternal 
thing were known to subsist in a thing which is adinitted by both parties to be eternal ; 
or o. g. the not-finding of the properties of the non eternal thing were known to 
subsist in a thing admitted by both parties to be non-elernal. As it is however, neither 
of these two conditions is fultilled by the case cited, in which all that we have is that 
in Sound, there is not-finding of the properties of the eternal thing, and also the not- finding 
of the properties'of the non-eternal thing ; that is all; and these two circumstances 
neutralising one another, we call the Probans ‘ neutralised.’ 
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knowing of thespecial features of a thing, which is known in a 
vague general way. For example, in the reasoning—‘ Sound 
is eternal because it is not found to possess the properties of 
a non-eternal thing —we find that because there is ‘non- 
perception ’ (of the real character, and of the properties of 
the eternal as well as of the non-eternal thing), there is doubt 
(i. e. there are two opposite views); so that what is put 
forward as the Probans is not a trne Probans. 


An objection is raised— This Probans does not m any 
way differ from the Unknown Probans; because the non- 
perception of the properties of the non-eternal thing in Sound is 
as much unknown (lit. to be proved) us the Klernality itself [so 
that the reasoning cited affords the example of only the 
Unknown Probans ; which shows that the Neutralised Probans 
should not be mentioned apart from the Unknown]. ” * 

It is by no means the same as the Unknown’ Probans; 
as in the case of the ‘Neutralised’ Probans what is put forward 
as the Probans is that which only gives rise to doubt (diversity 
of viewe); that is to say, when the character put forward as 
the Probans is as much € unknown’ and (‘to be proved’) as 
the Probandum itself, it is called the ‘Unknown’; while 
when the character put forward as the Probans is only 
such as gives rise to doubt and suspense (and versy of 
views), it is called the Neutralised ’ Probans. t 

® The case of the reasoning cited is held to be one of neutralised Probans, in view 
of the fact that just as there is mon- perception of the properties of the eternal thing, so 
there is also the nxon-perception of the properties of the non-eternal thing; hence both 
are neutralised by each other. It is contended by the opponent that under the cir- 
cumstances, both the non-perceptions would be uncertain, unascertained ; and as such 
this should fall under the unknown’ Probans. The Tafparya adds—Both the opposite 
views are Sãqhya to be proved ; and it is these that constitute “ prakarana ’, accord- 
ing to the Bhagya ; so that prakarana ’ and ‘ sddhya’ being synonymous, ‘ prakara- 
asama ’ comes to be only another name for the saghyasama, the ‘unknown’ Prot ans, 
defined in the next Sgfra. ’ 

t So that even though the etymological signification of the two names sadhya- 
sama’ and ‘prakaranesamu’ is the same, their actual meanings are entirely different: 
the ‘ Unknown’ being that whioh is uncertain and still to be ascertained ; While the 

Spoutralined is that which is thwarted by an equally doubtful contrary. 
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There are some people who hold that there is no differ- 
ence between the neutralised Probans and the ‘inconclusive’ 
Probans, as both of them give rise to doubt. But for these 
people there would be no difference between Perception, the 
Inconclusive Probans and the Neutralised Probans; as Per- 
ception also is a cause of doubt! [In the case of Percep- 
tion, it is not Perception alone that produces doubt, but] 
Doubt is produced by a group or composite (of three factors); 
so that the said absurdity cannot arise in connection with Per- 
ception. That is to say, Doubt is brought about by a com- 
posite cause, consisting of the following three factors—the 
perception of similarity, uncertainty in regard to the peculiar 
features, and the remembrance of the peculiar features (as 
shown above, under S&. 1-1-23); and it is not brought about 
by perception alone; hence (not being a cause of Doubt) 
Perception could not be regarded as non-different from the 
Inconclusive Probans and the Neutralised Probans. The 
assertion that Doubt is brought about by a composite or group 
does not set aside the fact urged ; i. 6. when you say that Doubt 
is brought about by a group (of causes), you do not deny 
the fact of Perception being a cause of Doubt; so that what 
we have urged against you still remains in force, * 


Then again (there is a further difference between the 
Inconclusive and the Neutralised Probans)—What is meant 
by a reasoning having a ‘neutralised’ Probans is that the 
character that it puts forward (as the Probans) is one of two 
contrary characters, both of which are equally unperceived ; 
that is to say, when both the peculiar characters of a thing are 
equally not-perceived, if one of them is put forward for the 
removing of the doubt, it is a case of the 
‘neutralised’ Fallacious Probans ; specially as 
it is impossible to regard the non-perception of both peculiar 
features as a ‘ neutralised’ Probans; that is to say, it is not 


Var : P. 176. 


® When you say that the cause consists of a group, it follows that every compo- 
nent of this group is itself a cause, as a group of non-causes could not be a 
cause. . 
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possible to indicate (as neutralised Probans) the non-perception 
of both pecularities. * 


Some writers have cited (as an eximple of the Neutralised 
Probans) the character of being different from the bidy (as put 
forward to prove the eternality of the Soul) ; but this example 
does not fall within the scope of the Siitra; because if the 
man knows the truth (in regard to the Soul’s eternality), 
--then, even though he perceives its being different from 
the body,—he does not proceed to enquire into the matter ; 
while, if he does not know the said truth,—if he perceives 
its being different from the body,—he proceeds with the 
enquiry ; so that ‘ being different from the body’ is an ‘ Incon- 
clusive’ Probans ; and as such does not fall within tho scope 
of the present Sutra. t 

l Sü/ra (8). 
(4) The Unknown Probans. 
THe UNKNOWN PRoBANS IS THAT WHICH, BE. 
Id STILL TO BE PROVED, IS NOT DIFFERENT FRUM 
THE PROBANDUM, $ 
Bhagya. 
LP. 53, L. 14, to L. 19.) 


[As an example of this Fallacious Probans, we have the re- 
asoning ]— Shadow is a substance, the Probandum, to prove 
which is put forward the Probans ‘because it has motion’; 


.. ß ̃ p Nene een ee eee ELON 

© This is added with a view to meet the objection that the non-perception of two 
contrary charact rs would be common to both the opposite views ; so that auch a Pro- 
bans would fall within the Inconclusive’ or ‘ Indecisive’ Probane ; that the Neutra- 
lised would be included in the Inoouoluai ve. What is meant by the text is that in 
the case of Neutralised Probans, the nun-perception of both characters cannot be put 
forward ; it is the non-perception of only one of the two characters that is put for- 
ward; and as such, each non-perception is thwarted by the other. N 

+ ‘In the case in question, as shown both negatively and affirmatively, what gives 
rise to doubt and consequent enquiry and suspense is, not the perception of the 
character of being different from the body, but the not knowing of the truth ; and as 
such it does not fulfil the conditions of the neutralising Probans as laid down in the 
Sat ra. It does, on the other hand, fall within the ‘Inoonclusive’ Probans ; as the 
character of being different from the Body is found to belong to eternal as well as 
non-eternal things. 

¢ ‘That whose subsistence in the Subject is as unsettled as that of the Proban- 


dum '—eays the vara qu fauco. The Fates ya has the following notes on the text of 
the Satra :— The definition here provided is meant to include all the four kinds of 


wfey —wweerfeg wurf w-watteg ex is every one of them is still to Le 
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and this Probans does not differ from the Probandum, inas- 

much as it is still to be proved ; and hence it 13 an ‘ Unknown’ 

Probans. Because that Shadow ‘has motion’ is not known, 

and it has got to be made known, just as much as the Pro- 

bandum (that Sound is a substance). What has got to be 

‘known’ or ascertained is the following—‘Does the shadow 
move, like the man ? or is it that as the object obstructing the 

light moves along, there is a continuity of the obstruction, 
which leads to the continuity of the absence of the light, and 
it is this absence of light which is perceived (as the shadow)? 

What actually happens is that as the object moves along, it 
obstructs certain portions of light, and what is perceived as 

‘shadow’ is only the continued absence of those portions of 

light that are obstructed (by the moving object); as ‘ obstruc- 

tion’ is only negation of approach." 


Vartika on Fu. 8. 
[P. 176, L. 9 to P. 177, L. 6.] 

The Unknown Probans is that which, being still to be proved, 
is not different from the Probandum,—says the Sũtra. The 
meaning of this is that when the character put forward by way 
of proof is such that it does not differ from the Probandum,— 
i. e., which is such as has still got to be made known, just 
as the Probandum,—it is that Fallacious Probans which has 
been called the ‘Unknown.’ We have an example of this in 
the reasoning—‘Shadow is a substance because it has motion’ ; 


proved and as such similar to the P robandum. If the definition had been stated simply as 
— the så Jhyasama Probans is that which is unknown, then, we could not include in this 
that Probans which is unknown to only one of the parties (and known to the other) 4 
while this becomes included when we add Wtertfafarg, as the Prcbandum also is un- 
known t» only one of the two parties. And if we had only the tem etentefay then 
this would apply to the ref only ; as it is only this that is exactly similar to 
e Probandum,—in that both are unknown before proof (by one party only) and 
both become known after proof; and all the other kinds of unknown would become 
excluded. Hence the Sūtra has added the term! eadhyafra¢'’, being still to de prore d; 
the Probandum also is stil? to be proved; or elre it would not bea ‘probandum’ at all ; 
hence the Probans is called ‘unknown’ because it is still to be proved ;and_ some of the 
unknown are such as wanting in proof only temporarily (such as wvoutiieg ), while 
others have this want permanently, not being capable of being proved at all; and to 
thia latter class be long tlie saua fag and the wiwerfeg. It might seem that the 
definition applies to all that i+ to be proved, and hence it applies to the Probanduin also. 
But we should not lose sight of the fact that the definition has to be taken as subject 
to the general defiuition of Fallacious:‘Probans’; so what the definition means is that 
the,‘ Unknown’ ia that probans „which &c. &o, ; and this cannot apply to tho 
Probandum. 
In the last sentence, the readings adopted in the body of the text are defective ; 


Fig age pail are supplied in the footnotes; and these are suppoited by the two 
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where we find that the moving of the shadow requires proof 
exactly as its substantiality does. [In this manner the reason- 
ing provides us with an example of the Probans which is 
itself absolutely Unknown, which is the first kind of ‘unknown’ 
Probans, the Svaripasiddha.]. “But its mobility follows 
fromits being seen in different places. That is to say [in support 
of the mobility of the shudow we have the following five- 
factored reasoning]—‘Sbadow is mobile, because it is found 
in a different place,—everything that is found in a place other 
than where it has been before is found to be a moving object, 
as for instance, the Jar,—shadow is found in a place different 
from its former place,—hence shadow has motion.” This 
argument isnot right; as the Probans herein put forward is one 
whose substratum or basis is unknown [which is the second kind 
of the Unknown Probans, the a@shrayasiddha] ; that is to say, 
even ag you put it, your Probans is one whose substratum is 
unknown; the perceiving of the shadow ina different place 
would be possible (and apt) only if the shadow had subs- 
tantiality {as it is only a substantial thing that can be seen in 
different places | ; as a matter of fact however the substantial- 
¿ly of the shadow is still unknown (unsettled and unproved) ;* 
so that the Probans (being found in different places) comes to 
be one whose very substratum or bisis is unknown (and un- 
settled). Even admitting that there is perception of the 
shadow in different places, we find that it is still tainted by 
the fallacy of being ‘unknown’, in the sense that it is capable 
of being otherwise explained ; that is to say when one perceives 
the shadow in a place other than it occupied before, this is due to 
other causes than the moving of the shadow [i. e., it is purely 
circumstantial}; and being due to other causes it does not 
prove ł what it is meant to prove. Thus providing us with an 
example of the third kind of the ‘Unknown Probans’ that 
which is ‘otherwise known,’ Anyafhdsiddha,’ circumstan- 


©The Tafparya supplies a series of arguments against the substantiality, of 
Shadows, The Mimaneaka Bhatta admits cane as a substance ; but the Prabhakara 
holds it to be mere absence of light. (See Prabha Mim. pp. 266—268). 

t Bead qrwefa for arfa 
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tial.] “ “But how otherwise can the perceplion of the shadow 
in different places be explained?” We can explain it 
as due to the continuity of the absence of light following from 
the continuity of the object obstructing the lizht; that is to 
say, ad the object obstructing the light moves along, we 
perceive things (the spot of earth for instance) qualified 
by the absence of light; and it is to this ‘absenco of light’ 
that we give the name ‘shadow.’ 


Thus it is shown that there are throe kinds of the Unknown 
Probans—(1) the absolutely unknown, which is 
exactly similar (in this respect) to what is 
sought to be proved by it, (2) that whose basis is unknown, 
and (3) that which is otherwise known (the circumstantial). 4 


Var: p. 177. 


The reasoning— Sound is eternal, because it is intangibls 
is not a right example of the Unknown Probans; as the intan- 
gibility ok sound is neither to ba proved, nor is it one whose 
substratum is unknown, nor is it capable of being otherwise 


JJ ³ĩðꝗA é ͤ A é A ae 
It is only when the relation of the Probans to the Probandum is natural that the 
former can prove the latter; and not when it is circumstantial or accidental. The 
well-known example of this circumstantial Probans is provided by the reasoning— 
‘this child must be dark because he is Maitra’s child,’ where the darkness of the other 
childien of, Maitra is due to causes other than that of being Maitra’s child; it is 
due to such causes as the eating of a particular kind of food by their mother. So 
that the relation between ‘Maitra’s child’ and ‘darkness’ is purely accidental; and as 
such the one is possible withont the other. In cases of valid Probans, the Probans 
is such that it cannot be explained except on the basis o£ the Probaudum, which it 
therefore establishes ; but here the Probans being capable of being explained other- 
wise than on the basis of the Probandum, it does not necessarily prove this latter. 
This is what is meant by the Probans being ‘anyathdsiddha’, ‘Otherwise known.’ 


+ The Varfike has deduced examples of all three from the single reasoning cited 
inthe Bhdsya ; the Talparya supplies distinct examples :—(a) In the reasoning 
‘Sound is eternal because it is visible,’ the visibility of Sound is something absolutely 
unk«own : (b) in the reasoning there can be no God, because he has no body,’ the 
bodileseness put forward hae no basis or substratum if there is no God; and (c) ‘Le 
is dark because he is Maitra's child’ has a Probans, ‘being Maitra’s child,’ which is one 
whose relation to the Probandum is purely accidental. The Parishudithi adds Where the 
Subject is unknown we have Ae rd yasiddha (b); where the Prohans itself is unknown 
we have Svar@pisidgha (a); and whore tlie concomitance it unknown we have 
pyapydſ rds d da. By ‘unknown,’ is meant either uncertainty or conviction to the contrary 
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caplatned. We have already provided proper examples of the 
Unknown Probans in accordance with our explanation of the 
definition provided by the Sūtra. So that the objection 

urged (by the Bauddha) on the basis of the said example 
(‘Sound is eternal because it is intangible’) is entirely beside 
the mark ; in fact it only shows that the objector has under- 

stood neither the meaning of the Sūtra, nor the literal mean- 

ing of the words, nor the exact nature of the Fallacious 
Probans, nor the exact nature of the wrong Example.“ 


Satra (9). 
(5) The Belated or Mistimed Probans. 


Tur BGELATAHD or Mistimep PROBANS IS THAT WHICH, AS 
ADDUCED, Is BEHIND TIME. 


(Sa. 9.) 
- Bhasya. 
[P. 54, L. I, to P. 55, L. 5.] 


When one factor of the thing adduced as Probans is fonnd 
to be affected by lapse of time, it is said to be adduced behind 
time; and it is then called ‘Belated.’ Kxample—‘Sound 
is eternal, because it is manifested by conjunction, like Colour; 
the Colour that is manifested by the conjunction of light with 
the jar is one that was in existence before, as well as after, 
its manifestation; similarly the Sound also that is manifested 


A Bauddha writer haa tried to find fault with the definition provided by the 
Sitra ; and he has done this on the basis of an example that he bas cited. He says 
that the reasoning—‘Sound is eternal because it is intangible, like, Buddhi’— provides 
an example of the Unknown Probans; and yet it does not fultil the conditions of 
the definition. Because, he argues, the term ‘stdhydvishistah’ in the Sũtra can only 
mean that whose example is not different from the Prolandum ; and yet the examnule 
in the said reasonibg, Buddhi, is one that is known to be not eternal; so that it is 
not ‘not different from the Probandum,” which is eternality. The Vérftika admits 
all this and meets it by simply pointing out that the example taken up by the objector 
is not the right example ;—and that by selecting the example tha: he has the objector 
has shown that—(a) he has not understood the meaning of our Sūtra ; the present 
Sūtra is meant to provide a definition of the Unknown Prebaus, while the reasonin 
cited by him provides an instance of the Jndecisive Probans, which has been define 
in a preceding Sūtra ;—(b) that he has not understood the literal signification of the 
term ‘sidhydvishistah,’ which was never meant to be taken asa Bahuvrihi compound 
as the objector has taken it :- (e) that be does not understand the difference between 
the wrong probans and the wrong 5 ; as what he should have pointed out 
in the reasoning was the defect in the ‘Probans,’ intangibility“; while what he has 
done is to point out a defect in Budghi’ which is only an Example, | 
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by the conjunction of the drum and the stick, or by the cons 
junction of the wood and the axe, is one that is in existence 
before and after its manifestation ; so that, being manifested 
by conjunction, Sound must be regarded as eteraal.’ This is 


nota valid Probans; because when adduced, it is behind time. * 


lt is clear from this passage and from the explanation of the warta den. re 
as given here and in the Varfika, that the conception of this fallacy has undergone 
a complete change at the hauda of the later luzicians. The latter regard that Probans 
as Are ref NN which is found to be opposed to a well-ascertained fact; when, for 
instauce, the coolness of fire is adduced as Probans ; in accordance with this view 
they have given to their fallacy the name of urn, ‘annulled ;’ while what the 
BMZ means is that we have the rmx fallacy when one part of the Probans is 
found to be such as is not true at the time in connection with that with which it is put 
forward; e.g. ‘manifested by conjunction,’ as adduced to prove the eternality of sound, 
is found to bo a Probans of which one part, conjunction, 18 not present at the time that 
Sound appears, though it was there before that appearance ; so that it is behind time, 
‘belated.’ The name related can rightly be applied to only this; the wifea 
of the moderns was never (rue ; so that the name ‘belated’ cannot apply to it. With 
a view to meet this discrepancy between the two views, the E has adopted the 
method of a very forced interpretation of the Bhagya. It says that the open ng 
sentence of the Bhasya states both views—the ‘ svamafa,’ his own view, as also the 
‘paramata,’ the view of others; the Tafparya taking care to brand what clearly is 
the Bhagya view as parznafa, and the modern view as ‘svamafa’: and it gets the 
two views out of the two meanings of the word arfha, ‘thing,’ in the Bhdsya. Accord- 
ing to the view of the Tdfparya, ‘thing’ stands for the Subject of the Proposition, 
in which the Probans should subsist; and the Subject—like every other thing 
has two factors, the thing itself and its qualities: and when one of these factors 
the quality—is found to ba affected by lapse of time, we call it ‘belated’; e.g. when 
coolness of fire ia urged as proving its eternality, we find that the coolness, which is 
adduced as a quality of the subject, Fire, is ‘belated,’ because its contrary has been 
already definitely ascertained. By the view of the Bl lia itself the ‘thing’ is the 
Probans itself; and it is called ‘belated,’ when not the whole of it, but only a part 
of it is found to be behind tine; as in the case of the Probans ‘manifested by con- 
junction’; where itis found that though the manifestation is true, the conjunction 
as passed off when the Sound appears. And when the Té¢parya tiuds the ex- 
ample given in the Bhisya not fitting in with its own view, it seeks to meet 
this difficulty by saying that the example according to the true view has not been 
given in the Bhisya, because several exainples of it have already been giveu; 
when for iustance it has been said that no conclusion can be deduced from what is 
contrary to well-ascertained fac s of perception or to scripture; so that the Bhdsya 
cities an example only according to the paramata. This method however is uot 
quite in keeping with the prioro of Bhdgyas. All Bhdgyas—that of Vétsydyana 
among them—err more on the side of diffuseners than of conciseness. 


The Bhasya view really does not lend support to the modern view of the fallacy 
of Annulment ; if only a part of the Probans is ‘behiud time,’ it cannot be said to be 
contrary to, and hence annulled by, well-ascertained facts of perception etc.; so in order 
to remove this difficulty,the Tdatparya has taken the term ‘one part’ of the Bhdsya 
to refer to the Subject, and not to the Probans. As regards the objection that 
might be urged against the Bhkdgya that it does not—if its own explanation of the 
Sajra is accepted—mention the ‘ annul ed’ at all among the Fallacious Probans,—it has 
to be borne in mind that a true Fallacious Probans is that which has some semblance 
of being a valid Probaus, and as a matter of fact, anything so absurd as the coolness - 
of fire gannot be said to have any ‘semblance’ to a valid Probans. Then again, it 
has to be borne in mind that we can apply the term ‘behind tite’ or ‘belated’ to 
only what was true before, but is nut true at the tiine in connection with that with 
which it is addueed ; and this also can never apply to anything so absurd as coolness 
of fire. So that the modern view would appear to be unsupported, not only by the 
Bidęya and the Vartika, but also by the Safra. : 
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In the case of Colour, the time at which the manifesting 
conjunction appears does not go beyond (i. e. does not differ 
from) that at which the manifested colour exists; as it is 
only during the time at which the conjunction of the light 
and jar is present that colour is perceived; while Colour is 
not perceived when the conjunction has ceased to exist. 
The case of Sound however isentirely different; for instance, 
it is only after the conjunction of the drum and stick has ceased 
that Sound is heard by the man ata distance; in fact itis heard 
at the time of the Disjunction (i. e. at the time that the stick 
has ceased to touch the drum) ; so that the manifestation of 
Sound is beyond the time of the conjunction; and as such it 
cannot be caused by that conjunction ; because as a rule when 
the cause has ceased to exist, the effect does not appear (so 
that if conjunction were the cause of the manifestation of 
Sound, the latter should cease after the former has ceased }. 
Thus then, it is foand that what is adduced as the Probaus 
is not similar to the example“; and as such it cannot prove 
the Proposition; hence it is a Fallacious Probans. f 


The Bauddha logician has defined the Belated Probans’ 
as that which is adduced at a time other than that at which it 
should be adduced; e. g. when one party has urged the reasoning 
simply as Sound is eternal, like the jar’, and he adduces the 
Probans, because it is a product’, only after he has been 
asked Why?’ Having thus explained and exemplified the 
Snfra, the Bauddha has found fault with it as follows:—The 
question Why? —that the Opponent puts—is it put alter 
the first party has completed his say, or before that? If the 
former, then the first party is open to the clincher of ‘ Defic- 
iency , his reasoming being deficient in that it does not state 
the Probans at all, and hence it cannot be a case of Fallacious 
Probans being urged. If on the other hand the question is 
put before the first party has completed his say, then the 
Probans does not cease to be a truly valid Probans, simply 
because it is urged after some time; if it fulfills all the condi- 


© This Wis absolutely necessary. It is found in the Puri Mes. 

f The Tatparya remarks that the Fallacious Probans as here explained would only be 
aform ofthe Unknown Probans, and as such tlie Belated’ should be the same as the 
Unknown; and the fact that, even hough this objection should have been brought 
forward by the Bhigya if the explanation provided by the Bhdsya was really para- 
mafa, yet it has not been urged—has been met by the specious reasoning that tho defect 
was so apparent thatthe Bhagya did not thiuk it worth while to urge it. But we have 
to remember that the Belated’ as explained by the Bhasya, is net included in any of 
the ihres kinds of ‘ Unknown’ accepted by the older logiciaus H wre: feg and 
ae (sce above); it falls under what the lator logiciaus have called the 
meet the parly‘ unknown, of which however no mention is found either in the 
Bhégya or in the Vartika. ; 
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tions of the valid Probans, it does not lose its validity simply 
because of the interruption by the over-zealous Opponent, This 
is met by the Bhasys by rejecting the suggested interpreta- 
tion of the Safra]! — The Sūtra does not mean that ‘ belated- 
ness consists in the reversing of the order of the Factors of 
Reasoning. Why? Because we have the general law that 
‘when one thing is by its inherent capability connected with 
another thing, the connection subsists also when they are remote 
from one another, and on the contrary when the two things 
are not connected at all, mere proximity is ineffective’ ;— 
and according tothis law even when the Probans is stated in 
an order other than the usual one, it does not lose its character 
of the Probans’— which consists in its similarity or dissimila- 
rity to the Example (Sũ- 41-34 and 35); and so long as it does 
not lose the character of the ‘ Probans’, it cannot be calleda 
‘ Fallacious’ Probans. And further, the reversing of the order 
of the Factors is what has been stated (in SQ. 5-2-11) as cons- 
tituting the Clincher of ‘Inopportune’; so that ifthe same 
were mentioned here (as a Fallacious Probans ), that would 
be a needless repetition. Thus weconclade that such is not 
the meaning of tlie Stitra.* 


Vartike on Sa, 9. 
LP. 177, L.8 to P. 178, L. 8.] 


The ‘ Belated’ Probans is that which, as adduced, is behind 
time—says the Sütra. That is to say, that Probans which, 
as adduced, has one factor of it affected (tainted) by lapse 
of time, and is thereby partially vitiated, is said to be ‘ behind 
time’, and this is what is called Belated.” Example 
Sound is eternal, because it is manifested by conjunction.’ 
As a matter of fact, at the time that Sound is heard, the Con- 
junction is not there; so that Conjunction °, which is adduced 
as the Probans, is one that is beyond the time of the hearing 
(of the Sound) ; that is,thereis no Conjunction at the time 


The examples of ‘annulment’ by the more authoritative contrary cognition of 
the Subject sre thuseupplied by the Parishuddhi—(1) ‘The jar is all-pervading 
because it is an entity, like Akasha - where the all-pervadingness of the jar is opposed 
to what we know of the jar by perception ;—(2) ‘the atom is made of component 
parts, because it is corporeal, like the jar — where the conclusion is opposed to what 
we knéw of the atom by Inference ;—(3) ‘the Meru consistsof stone, because it is a 
mountain, like the Vindhya —where the conclusion is opposed to what we know of 
the Meru from the scriptures. The following is an exampleof the annulinent of the 
conception of the Probans as adduced—(1) Water aud Air are ho', because their touch 
is different from that of Earth, like Fire’—where the fact of the touch of Air being 
different from that of Earth is opposed to our perception; aud so on. 
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that the Sound is heard; for instance, when wood is being 
cut, the sound of the cutting is heard after the conjunction of 
of the wood and the axe has ceased. 


This Probans—‘ because it is manifested by Conjunc- 
tion’—is no other than the Znconclusive ; inasmuch as it has 
been found that non-eternal things also are so manifested ; for 
example, the jar (which is manifested by the conjunction of 
light).“ 

There is no force in this contention; as in the reasoning 
(cited by us as the example) what is meant to be proved by 
manifestation by conjunction is only continuity of existence ; 
that is to say, what is meant by the proposition is not that 
sound is eternal, everlasting, but that it continues to exist, it 
stays ; so that the Probans cannot be said to be inconclusive’; 
for nothing that does not stay is ever found to be ‘ manifested 
by Conjunction’ [and if it were so found, then alone could the 
Probaus be regarded as inconclusive’ ]. 


The Sara cannot menan that what constitutes the be- 
latedness’ of the Probans is the reversing of the order of the 
reasoning-factors ; as the power (of the factors) is such; that 
is to say, by merely being stated last (after the other factors 
have been stated) the Probans does not lose the character of 
‘ Probans’, which consists in ‘similarity to the Example’; 
and so long as it does not lose the character ok Probans’, 
it cannot be called a Fallacious Probans.’ Then again, the 
‘reversing of the order of the Factors has been mentioned 
as a Clincher, called ‘Inopportune’ (under Si. 5-2-11); so 
that if the same were meant by the present 
Satra' also, there would be a needless repeti- 
tion. ‘But that reversing of factors which constitutes 
the belatedness of the Probans consists in the fact that 
it is adduced after the Proposition has been levelled 
down; and certainly this is not the same as the Clin: 
cher Inopportune > {which consists in the whole reasoning 
being stated at asinglestretch, in which the Probans is stated 


Var: P. 178. 
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last, instead of coming just after the statement of the Propo- 
sition]l“ What you mean is that (while in the Inoppor- 
tune’ reasoning, all the factors are put forward at a single 
stretch, but in an improper order,) what happens in the 
‘Belated’ Probans is that itis adduced after the Proposition 
has been levelled down to the position of an unproved con- 
clusion ; so that the latter cannot be the same as the Clincher.* 
But in this case it behoves you to point out by what it is level- 
led down.’ “ It is levelled down by the non-mention of the 
Probans.” If the ‘levelling down’ is dye to the non- 
mention of the Probans,—in what way does this constitute 
any defect in the Probans? “It is certainly a defect” 
of the Probans that it is adduced last.” That it is 
stated last is not the fault of the Probans; it is the 
fault of the speaker ; as a matter of fact, by itself the Probans 
cannot prove anything; its doing so is dependent upon its 
being adduced by the reasoner; so that the fault lies with 
the reasoner, and not with the Probans ; specially as the Pro- 
bans remains efficient (also when adduced afterwards),—as 
has been explained (in the Bhagya). 


Thus then, we conclude that the Sutra cannot mean 
that the ‘belatedness’ of the Probans consiéts in the 
reversing of the order of the reasoning Factors,—nor in its 
baing adduced after the Proposition has been levelled down. 


ow f.]. is the correct reading in both places. The differenoe bet- 

ween the two is as follow In both there is a reversal of order among the Factors; 
brt in the case of the Clincher, the person, by his own accord, propounds the entire 
reasoning in a topsy-turvy ordur, mentioning the Probaos last; while in the case of 
the Fallacious Probans what happens is that when the first party propounds the 
reasoning, he puts it in an incomplete form, not mentioning the Probans at all; —but 
his opponent questions him as to how the proposition is proved by his reasoning,— 
which question brings down the proposition to the level of an unproved assertion, 
by showing that the reason that would prove it has not been adduced,— whereupon 
the first party, adduces the Probans; this belated propounding of the Probans cous- 
titutesthe fallacy of belatednessy and in thie case the intervening question of the 
opponeut is neceagary ; while in the Clincher, there is a spontancous perversity on the 
part of the reasoner, who puts the Probans last. —TA {parya. ' 
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Lecture (8). 
OCasbisrnr. 
(Sitras 10—17) . 
- Bhāgya on Sü. (10). 
[P. 55, L. 6 to L. 8]. 
Next we proceed to describe Casuistry. * 
| Sa. 10. 
QASUISTRY CONSISTS IN OPPOSING A PROPOSI- 
TION BY ASSIGNING TO IT A MEANING OTHER THAN 
THE ONE INTENDED. (Sūtra 10). 


It is not possible to cite specific examples in connection 
` with the general definition; they will be cited along with the 
definition of the several kinds of Casuistry. 


Väͤärſ ita on Su. 10. 
[P. 178, L. 14 to L. 16]. 

Casuisiry consists &. &. —says the Sūtra. A certain 
proposition having been put forward (by the first party), 
containing a word with a wide signification, which conveys 
more thin one meaning,—if opposition is offered to it by 
imposing upon it a meaning entirely different from that intend- 
ed by the person (propounding the proposition),—this consti- 


tutes Casuistry. 
Bhasya on Sü. (11), 


e LP. 55, LL. 8-9}. 
The division of Casuistry is as follows— 
Sutra (11). 
Ir is OF THREE KINDS—(@) VAKOHHALA, VERBAL 
- Casuistey, (b) SAMANYACHOHHALA, Generatis- 
ING Casuistgy, AND (c) UPAOBĀBAOHOHSALA, 
Fiauvrative Casuistry.—Sitra (11). 
Varttke on Su. 11. 
[P. 178, LL, 16—17]. 
Itie of three kinds — This is meant to restrict the number 
of the particular kinds of Casuistry; and as in other ‘cases, 


(errr rrr TT A TED, 
© The sequence is thus explained by the Parishudghi—When the disputant finds 
that his reasoning is vitiated by a fallacy, and he finds himself unable to remove the 
fallaciousness, he, still desperately trying to snatch victory to himselt, puts forward 
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so here also, these three kinds include all the several kinds 
of Casuistry. 


Bhagya on St. (12). 
LP. 55, L. 11 to P. 56, L. 18}. 
From among these 
Sufra (12). 


(A) Versa CASUISTEY CONSISTS IN ASSUMING 
A MEANING OTHER THAN THAT INTENDED TO BE 
OONVEYED BY A WOBD,—WHEN THE MEANING 
(INTENDED) is NOT DEFINITELY SPECIFIED.— Sūtra (12). 


For instance, when the proposition is put forward in the 
form—‘navakambalo’ yam manavakah,’ where what the speaker 
means is that the young boy is one whose blaaket ts new,’ 
the compound word navakamnbalak’ being equivalent to the 
expression navak kambalo yasya,—though this latter uncom- 
pounded expression sufficiently clearly defines the particular 
idea desired to be conveyed, the same is not done by the 
compounded word navakambalah (which is ambiguous, being 
capable of affording more thau one meaning) ;—and what the. 
Casuist does is to assign to the compounded word a meaning 
other than the one intended by the speaker, and expounding 
the compound as ‘nava kambalah yasya’, takes it to mean 
that the young boy is one who has nine blankets, and says— 
‘you say that the young boy bas nine blankets’ ; — having thus 
imposed upon the man an idea that he never intended ; to 
convey, he proceeds to oppose the assertion by showing its 
absurdity—‘this boy has only one blanket, where are the 
nine blankets P’ Thus this is a case of Casuistry 
which is urged on the occasion of an ambiguous word being 
used; and being based upon a word, it is called Verbal * 
Casuist ry. 


This Casuistry is to be met by urging the necessity of the 
Casuist himself pointing out the peculiar circumstances 
favouring his own interpretation of the ambiguous word; 
for instance, the word Navakambalah’ is ambiguous,—signify- 
ing ‘gne who has a new blanket’ and also ‘one who has nine 
blankets’; under the circumstances, when you take it tomean 
improper auswers—of which there are two kiuds—Casuistry and Futile Rejoinder. 


The former comes Brst, as though wrong in sense, it is verbally and apparently right, 
while Ja@¢éi is more gbsurd, as it involves the contradiction of oue’s own assertions. 
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‘one who has nine blankets’ (and then turn to me and say 
that the man has only one blanket, and not nine), this is 
hardly fair; as it is necessary to point out the peculiar cir- 
cumstances that favour either of the two possible significa- 
tions,—from the statement of which peculiar circumstances 
it would be known that the word (in the context in question) 
expressed that particular meaning ;—as a matter of fact you 
have no such peculiar circumstances that you could urge 
(in favour of your own interpretation); so that what you. 
have brought against us is a false and futile attack.“ 
further, the connection of a word with its denotation is well 
known in the world to consist in the conventional restriction 
of a certain word having a certain denotation—in the form 
that ‘of such and such a verbal expression such and such is 
the denotation’; and this conventional restriction is found 
to be general (wide) in the case of general terms, and par- 
ticular (specialised) in the case of particular terms; and 
whenever these words are used, they are used according. to 
previous usage, and never in a way in which they have never 
been used before; the use of a word again is only for the 
urpose of bringing about the cognition of its meaning, and it 
is only when the meaning has been comprehended that there 
follows any activity (as resulting from the hearing of that 
word). Thus the use of words being for the sake of 
bringing about the comprehension of its meaning, the exact 
usage of the general term is determined by the force (of 
circumstances); i.e. when such expressions are used as— 
‘take the goat to the village, ‘bring butter’, ‘feed the 
Brahmana ’—every one of these words (‘goat’ butter and 
*brahmana’) is a general or common term, and yet it is 
applied, in actual usage, to particular individuals composing 
what is denoted by that term; and to what particular indivi- 
duals it is applied is determined by the force of circumstances; 
the term is applied to that particular individual (goat, for 
instance) with which it is found possible to connect the 
direction of the particular activity (of taking fo the village, 
for instance); it being absolutely impossible for the entire 
generality (of all Goats f. i.) to be connected with the direc- 
tion expressed by the words (take to the village’,] [no one 
man at any one time could take to a village all the goats 
that there are in the world, all.of which are denoted by the 
general term goat J. Similarly the term under discussion, 
—‘ navakanbalah’ is a general term [as it has two significa- 


` ©The Puri MS. reads ‘abhiyoga’ for niyaga. 
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tions]; and as such, when it is used it has to be taken as 
applied to that to which it has the capability to apply, under 
the circumstances ;—so that when it is addressed in regard 
to a person having only one new blanket, it has to be taken 
as signifying ‘one who has a new blanket’; and under the 
circumstances, the possessing of nine blunkets being found 
impossible, the word cannot signify ‘one who has nine 
blankets’. Thus when you assign to your opponent's word 
a meaning that it cannot possibly convey, your attack must 
be regarded as entirely futile.“ 

Vartika on Sa. 12. 

LP. 178, L. 17 to P. 179, L. 10.] 

‘ When the meaning is not definitely specified’ ꝙo.— says 
the Sūtra. What is said to have its meaning not definitely spe- 
cified is that word or sentence which, as actually heard, is 
general (wide in its scope); as an example of a sentence 
that is general or ambiguous, we have this boy is navakam- 
bala’ [which means the boy has a new blanket’ and also 
‘the boy has nine blankets’]; and an example of the 
general or ambiguous word we have the word ‘ashvah’ 
[which when taken as a noun, denotes the horse; and when 
taken as a verb, denotes ‘you have become large’, ‘ ashvah’ 
being the First Preterite, second person, singular form of 
the root ‘shva ’|. 

An objection is raised“ It is never possible to speak of 
anything by means of an unspecified or general 
term; as in actual usage no such word is ever 
used whose denotation is not specified. In fact nothing can 
be spoken of by means of an unspecified term; nor is it 
right to use any such term; whenever any expression is used, 


Var. P. 179. 


© At the time that the exact denotation is fixed by convention for the first time, 
it is not said to pertain to any particular individual; the denotation fixed is entirely 
generic in its character; and it comes to be applied to particular individuals onl 
through the force of such circumstances aa the 5 context in which the term in 
used, the particular poson using it, the particular person to whom is addressed, the 
rticular time and placeat which Ít is used, and so on. So that when the speaker 
hes us@l a general term on a particular occasion and under particular circumstances, 
his exact meaning can be easily determined; andthe fact that the word has a vague 
nerie denotation is not his fault; the fault lies with the original convention that fixed 
that denotation ; and as this convention is fixed by persons other than the particular 
spe iker who uses the word, he cannot be blamed for making use of such a word: blam- 
ing Lim for it is altogether unfair.—dfparys. 


Downloaded from https://www.holybooks.com 


570 THE NYAYA-SOTRAS OF GAUTAMA 


it always brings about the comprehension of a particular 
thing; and any indication by it of a generic thing would be 
absolutely improper.” 


By no means, we reply. The use of a generic term and 
the denoting by it of generico things is quite possible, when 
the term is used by itself, and there are no such specificatory 
conditions as a particular context, &. That is to say, when 
such a sentence as‘ Shula dhavafi’ is pronounced without 
reference to any context, &c., the person merely hearing it 
thus pronounced is naturally confused (as to the exact meaning 
of the sentence—whether it means Shva ifd dhava{t ,’ the dog 
is running from here, or as meaning Shrefaß the white-skin- 
ned man, suffering from leucoderma, düdbafi, ‘ washes’); 
and when there is this confusion, he assigns to ita meaning 
that was not intended by the speaker, and then opposes the 
statement. Similarly in the case of an ambiguous word, 


The Safra has introduced the term Arfha’, meaning, 
with a view to preclude the word; as Casuistry always pertains 
to the meaning of words, and not to the words themselves; for 
instance, in the case in question the Casuist cannot offer his 
opposition in the form ‘the word that you are using is not 
navakambala.’ 


The meeting of Casuistry is in the following manner :— 
Whether the opposition is offered knowingly or unknowingly, 
—in either case it is highly improper ; that is to say, if the 
casuist actually knows what the term ‘navakambaluh’ means 
(in the particular context), and yet he urges that ‘the boy is 
not navakambala’, then he urges sometbing entirely foreign 
to the subject, thus becoming subject to the Clincher of 
‘ Arthantara, ‘ Irrelevancy’; for he comprehends one meaning 
and urges an altogether different meaning ;—if on the other 
hand, he offers the opposition without knowing what the Word 
actually means, he becomes subject to the Clincher of ‘ Ignor- 

ance.’ 
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(B) Generatistna CASUISTRY CONSISTS IN THB 
URGING OF AN AB3URD SIGNIFICATION, WHIOH 18 
RENDERED’ POSSIBLE BY THE USE OF A TOO 
GENER TERM—(Stitra 13). 


Bhasya. 
[P. 56, L. 16 to P. 57, L. 10.] 


When one man says — Oh, this Brähmana is endowed 
with learning and character’, and another replies learning 
and character are quite natural to a Brähmana , —the latter 
assertion is met by opposition, by assigning to the word 
(‘ Bradhmana’) a meaning other than the one intended,—that 
is by assigning to it an entirely absurd meaning;—this 
opposition being in the following, form If learning and 
character are natural to the Brähmana, then they should be 
found in the delinquent Brähmana“ also; as he also is a 
Brahmana ’. 


That word is called ‘too generic’ which, while applying 
to the thing desired to be spoken of, also over-reac!es it; e. g. 
the Brahmanahood—which is denoted by the term . Bran- 
mana — is sometimes found to be concomitant with learning 
and character’, and sometimes it is found to over-reach it, i. e. 
not concomitant with it. And as the opposition offered is 
based upon this ‘too generic’ character of the term used, it 
has been called the ‘ Generalising Casuistry.’ e 


This Casuistry is to be met by pointing out that what the 
speaker (of the second sentence) means is not to propound 
a reason (for what the previous speaker has said with regard 
to a particular Brähmana being endowed with learning and 
character), but only to make.a reference (i. e. a representation 
of what has been asserted in the previous sentence); as the 
second assertion is meant to be mere praise (of the particular 
Brahmana mentioned in the preceding sentence); so that there 
is no room for the assigning of the absurd signification. For 
instance, when one says ‘corns grow in this field’, another man 
may say ‘in this field even seeds do not have to be sown, —it is 


o Tue Brahmana who has not goue through the rites and ceremonies essential 
for all Brahinanas is called a ‘urétye ’ ‘ delinquent.’ 
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certainly not meant that seeds are not to be sownin the field; 
and yet what is said clearly is that they are not necessary; and 
by this the field, which is the receptacle of the growing corn, 
is praised ; so that the assertion ‘seeds do not have to be 
sown in this field’ is meant to be a reference to the particular 
field with a view to praise it; and though the growing of the 
corn depends upon the seeds, this is not what is meant 
to be expressed by the seutence. Similarly in the case in ques- 
tion, by the assertion ‘learning and character are only natural 
tothe Brahmana what is meant is that the particular Brah- 
mana possesses learning and character, and not that he 
possesses them because he is a Brahmana; what is meant to 
be expressed is not the cause. (of the man’s possessing 
learning and character); the assertion is a reference to a partie- 
ular object, which it is meant to eulogise; the meaning 
being that ‘it is because the man is a Brahmana that the 
causes beinging about learning and character have become 
effective’; so that when the man praises the particular object, 
he does not deny the operation of causes leading up to the 
result (that makes the object worthy of that praise). Thus 
it is not right to offer opposition to the. assertion by assigning 
to it an absurd signification, 


a; Vartika on Sa. 18. 
[Page P. 179, L. 13 to L. 17.) 


Generalising Casuistry &o.—says the Siitra. A word is said 
to be ‘too generic’ when it over-reaches what is intended to 
be spoken of. Example: ‘The Brähmana is endowed with 
learning and character; the Opponent opposes this state- 
ment by urging that ‘the fact of being a Brähmana' cannot 
be the cause of the possession of learning and character. This 
opposition is met by showing that the assertion means some- 
thing entirely different,—being .meant to be a praise, and not 
the statement of a cuse. And further, this opposition also 
is open to the two-fold objection (urged above in connection 
with first kind of Casuistry, at the end of the Varfika)— 
based upon its having been urge knowingly or unlenow- 
ingly (in either case the opposition being subject to 
Clincher). | | 
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Sn fra 14. l 
(C) A STATEMENT BEING MADE ON THE BASIS 
or THE SECONDARY (FIGURATIVE) DENOTATION OF 
WORDS, IF IT Ig OPPOSED BY A DENIAL OF THE 
EXISTENCE OF WHAT IS ASSERTED (ON THE BASIS OF 
THEIR PRIMARY DENOTATION),—THIS CONSTITUTES 
. FIGURATIVE (OR SHIFTING) CASUISTRY.* Safra 14. 


Bhiasya, 
[P. 57, L. 12 to P. 58, L. 3.] 


By the term ‘ dharma’ in the Sūtra is meant that property 
of the word which consists in its use in accordance with its 
primary denotation; but sometimes [when the primary deno- 
tation is found inapplicable] this property (usage) becomes 
subject to option (in the slape of a second .denotation); and 
this secondary usage consists in using a word, which has been 
found to have one primary denotation, in, a sense different 
from that denotation ;—and .when a statement is made in 
accordance with this secondary denotation, we have what has 
been called in the S#fra ‘dhurmavikalpanirdésha’.t E. g. When 
the statment is made ‘the platforms are shouting’, (which is 


The meaning of the Sũüt ra is not quite clear; the translation is in accordance with 
the explanation given by the Bld ya; according to the Vds fika (on Si. 16, below), 
the term weequranfed © here means ‘ the denial of the presence of the thing’; and 
this suggests to the mind a very much Simpler interpretation of the Siitra itself : when 
the statement is made in regard to the WẸ’ property, of a thing, if this is opposed by the 
denial of the thing itself, we have tho Shifting Casuistry’. This appears to be more in 
keeping with what follows in the next two Süfras; and it is also supported b§ the 
Vdetika (P. 180, L. 13) where it says that in the Shifting Casuistry what is denied is the 
object ‘ the thing, dharmin. Though this statement, not being found to be in keoping 
with the interpretation of the Bhagya, has beeu twisted by the d far and the Pari- 
shuddhi to mean something totally different. 

The explanation of tha Safra provided by the Nydyasi{rdvivarana is as follows: 
Dharma stands for one of the two denotations of a word—primary or secondary ; 
—tasyo, of that'—viridhah kalpoh,‘ more than one alternative meaning’—yatra, 
‘in which’; nirdéshé, vadyukftashabdé-sati i. e., the words used by the first party 
being such as admit of more than one meaning’ ;—‘arthasadbhdvéna, tadrishaikatara- 
orif tað sadarthatdtparyoprayukftardkyé, aparavrttyd ‘arthantarafdalparyakalpanayd 
pratishédhoh,—the stutement declaring the existence of a thing by one denotation, if 
the existence of that is denied in accordance with the other denolation,—it constitutes 
vigurative casuistry. 

t The words of the Bhdgyaare ‘fasya nirdéshé’, ‘when there is a statement of 
Rat — i. e. of the secondary incaning; but as the statement is not of the meaning, the 
Tttparya has taken the words to mean fſena — dharmavikalpēna '—' nirdéshé'— 
‘eakyé'; so that the meaning is ‘when there is statement in accordance with the 
secondary meaning.’ The Larishudghi remarks that all this twisting of tue words of 
the Bhasya has been done with a view to reconcilethe Bhdgya to the Varfika. But 
we fail to see much difference between the two. 
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made on the basis of the secondary meaning of the term ‘ plat- 
forms’, which here stands for the men on the platforms) ;— 
and it is opposed by a denial on the basis of the primary 
meaning i. e. taking the word as if it had been used in its 
primary denotation],—this denial being in the form ‘ Certainly 
it is the men seated on the platforms that are shouting, and 
not the platforms themselves.’ 


‘But in this case, where is ‘the assumption of a contrary 
meaning which, according to Safra 1-2-10) is a necessary 
condition in all Casuistry] ? ” 

It consists in assigning to the word a meaning different 
from that with reference to which it has been used; i. e., the 
word having been used in reference to its secondary meaning, 
the Opponent assigns to it the primary meaning ;—and as this 
Casuistry pertains tothe figurative or secondary signfication 
of words, it is called ‘ Figurative Casuistry.’ 


What is meant by ‘upachira’, ‘secondary or figurative 
denotation ’ is that meaning which is indicated by such causes 
as association and the like ; and we have the figurative use of a 
word only when there is such a meaning indicated by associ- 
ation &c. [so that figurative significations cannot be had re- 
course to at random]. 

This third kind of Casuistry is metin the following man- 
ner:—Whenever a statement is made, a concurrence with, 
or denial of, the words used, and their significations, should 
be in accordance with the intention of the person making 
that statement,—and not at random, according to one’s own 
wish.“ It is well known in ordinary parlance that a word 
may be used either in its primary direct sense or in its second- 
ary figurative sense; and when such usage is generally accept- 
ed,t if acertain word is used, the concurrence with it, 
or the denial of it,should be in keeping with the speaker's 
intention, and not at random; so that when the speaker uses 
a term in its primary seuse, the concurrence with, or denial of, 
his statement should be in reference to that sense of his words, 
and not in reference to any sense that the Opponent may chooso 
to impose upon it; similarly if he uses the term in its second- 
ary sense, it is this sense that should be concurred with 
or denied. On the other hand, when the speaker uses a term 


—— . — —— eee 

* The Tatparya takes NN: to mean N, by trick. But the ordinary meaning 
of W appears to ho more suitable. The sense is that you should concur with, or 
deny, the statement inthe form and inthe sense in which it is made by the speaker, 
and you are not to impose r own reading or year own iuterpretation on it. 


f Tuo Puri MS. roads fog wae 
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in its secondary sense, and his Opponent denies it in reference 
to its primary sense,—then this denial becomes a mere 
arbitrary denial, and it cannot be regarded as an opposition to 
the first party. 


Vartika on Sn. 14. 
[P. 179, L. 20 to P. 180, L. 5]. 


A statement being made etc, elo.—says the Sütra. What 
tho term gharmavilalpanirgéshé’ means is that a word has 
a twofold signification—the primary and 
the secondary ; e. g. the word ‘platform’ pri- 
marily signifies a structure reared up by bringing together 
pieces of wood; but when (as occurring in the statement ‘the 
platforms are shouting’) that primary signification is found to 
be incompatible by reason of the impossibility of the action of 
shouting belonging to the wooden structure, the word is applied 
to the persuns seated on the structure (to whom the shouting is 
applicable); and this forms the secondary signification of the 
word. Suchis the ordinary method of using words; now if 
one were to oppose the statement mide by attributing to it a 
meaning at variance with the said method,—it would constitute 
what is called Figurative Casuistry. ’ 


Var. P. 128. 


This form of Casuistry also is open to the aforesaid retort 
of having been put up consciously or unconsciously &c. {see 
end of Fur ila on Si. 12). 


Safra (15). 
[An objection is raised! — 
“ FIGURATIVE CaSUISTRY IS ONLY VERBAL 
CASUISTRY ; AS IT DOES NOT DIFFER FROM IT. 
Bhasya. 
í LP. 58, L. 5 to L. 7]. 


[An objection is raised!“ Figurative Casuistry does not 
differ from Verbal Casuistry ; as the assiguing of a different 
meaning (from the one intended by the speaker) is common 
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“to both. For instance, in the example cited,—in the state- 
„ment ‘the platforms are shouting,’ the word ( platform’) in- 
“ tended to be taken in the secondary senseof the persons occu- 
“‘pying the place (onthe platform) is assumed to have the 
“ primary sense of the place itself; and the opposition offered 
“is based upon this assumption.” 


Vartika on Sa. 15. 
[P. 180, L. 8 to L. 9]. 


“ Figurative Casuistry is regarded to be the same as 
“Verbal Casuistry, because of there being no difference between 
“the two. In what does the non-difference consist? It 
* consists in this, that, just as there is assumption of a different 
te meaning in the case of Verbal Casuistry, so is there also in 
“ the case of Figurative Casuistry.” 


Sn fra (16). 
[Answer!— 
Ir 1s Nor so; as THERE IS A DIFFERENOR 
IN Ar. 
Bhigya. 


(P. 58, L. 9 to L. 11). 


[The answer to the objection urged in the preceding Satra 
is that] Figurative Casuistry is not the same as Verbal 
Casuistry ; as in the former, the denial of the presence of the 
thing constitutes. a difference. Difference from what?” 
From the mere assumption of a different meaning (which is 
found in Verbal Casuistry); as a matter of fact the ‘ assump- 
tion of a different meaning is one thing, and the total denial 
of the presence of the thing denoted’ is something entirely 


different. | 
Vartika.on Sa (10). 
LP. 180, L. 9 to L. 18]. 

The Safra points out that the reason that has been urged 
in the preceding Safra—‘ because there is no difference — 
is one that is untnotn, —i. 6e. untrue. Why is the redson 
untrue ? ” Because in the case of one (i. e. Figurative 
Casuistry) what ia denied is the existence of the denoted 
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thing,. —the meaning of the denial being that there are no such 
things as shouting platforms ;—while in the other case (i. e. 
in the case of Verbal Casuistry) the presence of the thing 
itself is adinitted ,—the possession by the boy of the blanket 
being' accepted,—and what is denied is only the blankets’ 
property of ‘ numerousness ’; so that in one case*. tho thing 
is denied, while in the other the property; and this fact 
constitutes a tremendous difference. 


Salva (17). 

Ir THE TWO WERE TO BE REGARDED AS NON- 
DIFFERENT ON THA GROUND OF SOME KIND OF 
SIMILARITY,—-THERE WOULD BE ONLY ONE KIND OF 
Casvis rv. | 

Bhasya.. 
[P. 58, L. 13. to L. 16.) 


What the Opponent in Safra 15 has done is to accept the 
twofold division of Casuistry and to deny the third kind; 
this denial being on the. ground of some sort of a'similarity 
(between the third and the first kinds). But just as this 
reason (the presence of some sort of similarity) serves to set 
aside threefoldness, so ought it to set aside twofoldness 


o Both editions read A. The Parishuddhi supplies the correct reading N. 


The following explauation by the Tatparga is noteworthy :—In the sentence‘ the 
platforms are shouting ’, the shouting ie predicated of the platforms, whereby the shout- 
ing is the predominant factor and platform the sabordinate factor ; that is why the 
secondary figurative usage applies to the ‘platform’, and pot to the shouting ;—hence 
when the Cusuist offers his opposition in the words the platforms certainly do not 
shout’, what is denied is the shouting, the predominant factor. This is what is meant 
“ bythe Vartika saying that the thing itself ie denied. Inthe case of the statement ‘this 
boy is narakambala'—the ‘navakambala’ is prodicated of the boy ; and what the 
Casuist denies is not the entire ‘navakambala', but only the qualifying part of it nava.’ 
So that in tha former case the entire predicate, and in tho latter only a part of the pre- 
dicate, is denied. This constitutes the ‘ tremendous difference.’ ` 


The Parishugdhi remarks that the above explanation has been provided by the 
Tdtparya in view of the fact that what the words of the Vdrfike apparently mean is 
not quite right. It is not true that in one case it is the thing that is denied, and in 
another the property ; because the shouting is as much a property af the platform, as 
the xumerousnessis of the blanket. 
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also; as there is some sort of similarity between these two 
(first and second kinds) also. If the mere presence of some 
similarity cannot do away with the twofold division, then 
it should not do away with the threefold division either. 
Varfika on Su. 17. 
[P. 180, L. 17 to P. 181, L. 2.] 


If the two eto.—says the Sura. What is the meaning 
of this Sütra?f The meaning is that sheer incongruity 
sets aside the twofold division also, which division is admit- 
ted by the Opponent. By what reasoning do you make out 
that the twofold division is admitted? When it is asserted 
that ‘Figurative Casuistry is the same as Verbal Casuistry,’ it 
is implied that the Generalising Casuistry (the second kind of 
Casuistry) is something different (from Verbal Casuistry). And 
(if the twofold division is set aside, and all Casuistry is held 
to be of one and the same kind; then) the specification be- 
comes entirely useless; that is to say, if the opinion held by 
our opponent is that all Casuistry is of one and the same kind, 
then, in that case, the specification (made in Sütra 15)—that 
‘Figurative Casuistry is the same as Verbal Casuistry, because 
there is no difference’ [which puts forward the non-difference 
of only two out of the three kinds]—becomes entirely mean- 
ingless. 

But in what way could all kinds of Casuistry become re- 
garded as one only? 

If the presence of some sort of similarity were to establish 
identity, then there would be only one kind of Casuistry ; as 
there is some sort of similarity among all the 
three kinds, they should all become of one kind 
only; as there is some sort of similarity among all of them. 

What is that similarity ? ” 

The similarity consists in the ‘opposing of the assertion 
and in the ‘assuming of a different meaning, —these two 
conditions being present in all kinds of Casuistry, [as declared 
in Su. 1-2-10]. 7 


Var. P. 181. 
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Leorore (4). 
| {Stitras 18—20.] 
Defects of Reasoning due to the Incapacity of the Reasoner. 


| Baasya on S0, 18. 
[P. 58, L. 17 to P. 59, L. 3.] 


Next to Casuistry— 
(Sura 18.) 
Furz REJOINDER IS THAT OBJECTION WHICH 18 
TAKEN ON THE BASIS OF MERE” SIMILARITY AND 
DISSIMILARITY. (Sūtra 18.) 


When a certain reasoning has been put forward, the 
objection to it that follows, takes birth (jiyat®)—is called‘ d i-, 
‘Futile Rejoinder.’ This objection is in the form of opposi- 
tion, an attack, a denial,—on the basis of similarity and dis- 
similarity, That is to say, when the Probans put forward by 
the first party is one that is intended to prove the conclusion 
through its similarity tothe Example,—and an objectionis taken 
on the basis of its dissimilarity (to that Example); —or when 
the Frobans put forward is intended to prove the conclusion 
through its dissimilarity to the Example, —and an objection is 
taken on the basis of its similarity to it;—we have what is 
called Jai (Futile Rejoinder), ; because it comes up—is born 
—as an opponent (to the original reasoning).t 


© The Nydyds dt ravivara ga explains that Futile Rejoinder is that which is urged 
on the basis of similarity and dissimilarity only,—i. e. irrespective of any igen of 
invariable concomitance ; in fact, it continues, ‘similarity and dissimilarity’ do not 
enter into all cases of Futile Rejoinder ; as is clear from the definitions and examples 
rovided under Adh. 5; it makes a Futile Rejoinder when no notice is taken of 
tnvariable concomitance. This is what has led the modern Logicians to define Jdfi, 
Futile Rejoinder, simply as ‘asaf uf faram, wrong answer „ i. e. an answer 
which is either incapable of shaking the opposite view, or which is vitiated by self- 
contradictions. 


The falparya has an interesting note. It is not always reprehensible to put for- 
ward a Futile Rejoinder ; for instance, when a man, upholding the authority of the 
Veda, is met by a series of arguments against its authority, and at thespur of the 
moment he does not find proper answers to these arguments, he is fully justified in 
urging what is really a Futile Rejoinder, if he feels that by so doing he wiil stave off 
the atheistic tendency of the audience produced by his opponent’s arguments. But 
in ol her cases a Futile Rejo'nder is urged only unknowingly. 


+ in view of the real nature of soveral Futile Rejoinders—which are not urged on 
the basis of a similarity or dissimilarity to any Ezample at all,—the Fart Ilka says that 
when the Bhdsya talks of similarity or dissimilarity to tne Example, it is only by way 
of illustration. As there are several Futile Rejoinders that are urged on the basis of 


similarity or dissimilarity to ether things also. 
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Varlikea on Su. 18. 
[P. 181, L. 4 to L. 11. 


‘Futile Rejoinder ts that Sc. Fo. —says the Sūtra. By 
speaking of the ‘objection taken on the basis of similarity,’ 
and of the ‘objectiun taken on the basis of dissimilarity’, what 
is meant is that it is urged against the right view expounded 
by the first party; —the sense being that when the arguments 
in support of a view have been propounded, there is a stund 
made against that view; and this standing against is as if it 
were an opponent set up against it. 


The Süfra should be taken as it stands, and not as indi- 
cating the ‘similarity and dissimilarity to the Reample’ (as 
the Bhagya has taken it). . Why do you lay stress on this ?“ 
Because we wish to make the definition provided by the Sara 
applicable to all cases of Futile Rejoinder. As a matter of fact, 
every kind of Futile Rejoinder becomes included only when 
we take it as it stands,—taking it as indicating ‘ similarity ’ 
and ‘ dissimilarity to anything (not necessarily to the Egam- 
ple only). Ifa definition doss not includg all that it is in- 
tended to include, it is regarded as defective [and this would 
be the case with the definition provided by the Sūtra if it 
were interpreted according to the Bhasya ; as, in that case, it 
would not include all those cases of Futile Rejoinder which 
are urged on the basis ok'similarity and dissimilarity to things 
other than the Example], It is only by way of illustration 
that the Bhagya should. be taken as speaking of similarity and 
dissimilarity to the Example; the sense being that, just as 
objection is taken on the basis of similarity and dissimilarity 
to the Example, so it is urged also on the basis of similarity 
and dissimilarity of. other things [and it should not be taken 
as restricting the dafinition to only such objections, as. 
are taken on the basis of similarity and dissimilarity éo to the 
Ezample only]. 
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| Sutra (19). 


Ir 18 A OASB OF CLINCKER WHEN THERE 18 
| MISAPPREHENSION, AS ALSO WHEN THERE 18 
INCOMPREHENSION.® (SG, 19.) 


Bhaaya. 
LP. 59, L. 5 to L. 8.] 


Misapprehension is that comprehension which is either 
wrong or reprehensible. The man who misapprehends 
things becomes defeated; and ‘Clincher’ consists in this 
defeat. It is a case of ‘incomprehension’ when, the subject 
being one on which something has to be said, if the person 
does not say anything ; that is, for instance, if he. either does 
not oppose what has been sought to be proved by the other 
party, or does not meet the objections that have been urged 
against himself. 


The non-compounding (of the words vipratipaffih and 
‘apratipal{th’, whose compounding would have made the 
Sūtra terser) is meant to indicate that theso two are not the 
only Clinchers [there, being several others, as described in 
detail in Adi. V, all which become implied by the use of the 
particle cha ']. 

Vartika on Su. 19. 
[P. 181, L, 12 to L. 19.] 


It is a case of Olincher eto. says the Safra; when a thing 
really exiets, or is described, as different (from the man’s 
own idea of it), there is either incomprehension or mis- 
apprehension’. There are two kinds of ‘incomprehen- 


The Parsshud¢hi, not satisfied with the Séfra au it stands, takes it as implying 
the following generalised definition :—‘ When a controversy has been started, any action 
that is indicative of either party’s ignorance constitutes a Clincher.’ It further says 
that Clincher is treated of last, as it puts an end to all controveray ; no further dis- 
cussion can proceed when once one of the parties falls into a Clincher, 


A misapprehension is called simply ‘wrong’, when the subject-matter is 
something too subtle to be grasped by an ordinary intellect ; it is called ‘repreheusi- 
ble’ when it pertains io something gross, an ordinary thing quite within the range 
of ordinary minds.—7@fparya. ; 
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sion —(I) that non-cognizance in which the predominating 
element consists of what the other party has said [when, for 
instance, the man fails to comprehend the proofs adduced by 
the other party, or the objections urged by him], and (2) that 
non-cognizance in which one’s own part forms the predomi- 
nating element [when, for instance, the man fails to find 
arguments fur meeting the objections urged by the other 
party]. 

It is possible for a Clincher to be urged even where the 
et man has put forward a sound argument; how then can 
‘ Clincher be said to be indicative of ‘misapprehension’ or 
“c incomprehension’ [as the reasoning being a sound one, it 
€ should be taken ipso facto to have been urged with full know- 
‘ledge and dus comprehension of the issues involved]. That 
“is to say, it may so happen that a man supports his conten- 
“tion by a perfectly sound argument, and yet when his op- 
** ponent meets him with a Futile Rejoinder, he becomes con- 
9 founded and fails to find the proper answer to that rejoin- 
“ der ;-—how can this be said to be a case of nae misappre- 
t hension or ‘incomprehension ?” 


Even in such a case there would be (a) ‘ incomprehension ’ 
and (b) ‘misapprehension’ consisting in the man (a) not 
comprehending the soundness and strength of his own argu- 
ments, and (4) in his regarding his own sound arguments 
as unsound. 

Bhasya on Stifra (20). 
LP. 59, L. 8 to L. 17). 

A question arises —“ Example has been described as of 

one kind only; are Futile Rejoinder and Clincher also each 


of one kind only? Or are these of diverse kinds, like Doctrine?” 
The answer to this is provided in the following Sitra.— 


Satra 20. 
Tuxkx 18 4 Mottiriiciry or Furie Ruompess ' 
AND: Ouincuens, OWING TWO THERE BEING SEVERAL AND 
“° DIVERSE VARIETIES OF BOTE, (Sù. 20). , 
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As ‘ Objection taken on the basis of similarity and dissimi- 
larity ’ can be of several diverse kinds—there must be several 
varieties of Futile Rejoinder.. Similarly as misapprehen- 
sion and incomprehension are of several diverse kinds,— 
there must be several varieties of Clincher also. The term 
‘vikalpa’ stands for several varieties or diverse varieties. 


As examples of the diversity of Clinchers (defined in 
Si. 5, 2.1—24)—the Clinchers of Ananubhasana, Ajñāna, 
Apratibha, Viksépa, Mafanujna and Paryannyojyo) &ksana, 
are indicative of incompreliension; while tho rest are indica- 
tive of misapprehension, _ 


Thus have Prama@na and other categories been (a) men- 
tioned (in Sti. 1.1.1) and (b) defined in the order of their 
mention; and they will (in the next four Adhyàyas) bg (o) ex- 
amined in accordance with their definitions. Thus is the 
threefold function of the Scientifio Treatise to be regarded as 
duly fulfilled. 


aE 


Thus ends the first Adhyaya of Vatsyayana’s Bhasya on 
the Nyaya-Sa(ra. 


Vartika on Su. 20. 
IP. 182, L. 1 to L. 11.] | 

There is a multiplicity, eto. etc.—says the Süfra. This 
Sura is meant to indicate how many kinds of Futile Re- 
joinder and Clincher there are; and what is meant is that, in- 
asmuch as objections taken on the basis of similarity and 
dissimilarity are several and diverse, there are many kinds of 
Futile Rejoinder ;—and inasmuch as incomprehension and 
misapprehension are several and diverse, there are many 
kinds of Clincher. As regards the question—as to which 
kinds of Futile Rejoinder are urged on the basis of similarity, 
and which on the basis of dissimilarity,—and as to which 
kinds of Clincher are indicative of misapprehension and 
which of incomprehension,—all this should be found in 
their proper places, where they are described in detail in 
connection with their detailed definition (in Adh. 5). 
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Thus have Pramfna and the other categories been men- 
tioned and defined. And the Examination of these, 
in accordance with this mention and definition, will follow. 


In this first Adhydya have been described—(a) the main 
theme of philosophy (embodied in St. 1.1.1.), (b) the process 
of metempsychosis (described in Süd. J. 1. 2), (e) the cessation 
of metempsychosis by Knowledge (described in Sü- I. 1. 2), 
and (d) the mention and definition of the several categories 
(described in tho rest of the Adhyzya). 


Thus ends the first Adhyaya oF Udyotakara’s Var{ika on 
the Nytyasiifra-Bhasya. 
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